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Introductory 

Genesis of the Treatise . 

We have in the collection of Tibetan Tripitaka Tangyur five 
works attributed to Bhadanta Subhagupta in the following 
order: (!) Sarvajnasiddhikarika , (2) Bahyarthasiddhi Karika 

(3) Srutipariksa , (4) Anyapoha-vicara , (5) Iswarabhangakarika. Of 
these the second, viz. Bahyarthasiddhi, Tib. phyi.rol.gyi.don.grub , 
pa is the most valuable and interesting. It consists of about 
190 verses (anustup) counted for convenience into 188 verses. 
The purpose of the treatise, as its title implies, to refute the Yogaca- 
ra idealistic philosophy and to prove the reality of the external 
universe from the standpoint of the Sarvastivadi-Vaibhasikas. 
Vasubandhu, for example, in his Vimsatika elaborated a good deal 
to demonstrate the impossibility of atomic theory of the Vaisestkas. 
Dignaga again in his Alambanapariksa confirmed Vasubhandhu’s 
opinion on the basis of his logical and epistemological foundations. 
Next the upholder of the Idealistic School of Buddhism was 
Dharmakirti who embarked on the task of establishing his 
philosophy of absolute Idealism by enumerating several logical 
arguments. Of those, the argument of Sahopalambha-niyama, 
concomittance of co-cognition is most powerful and proverbial 
with all the posterior writers of Indian philosophy. Now the 
uphill task of reviewing all the arguments set up by the 
above masters of Idealism rests with Bhadanta Subhagupta, a 
renowned master of the Vaibhasika school of Buddhism. Subhagupta, 
in the present treatise takes up to examine in detail all the 
points raised in favour of Idealism and succeeds in presenting 
his case, the case of the Vaibhasika masters (on the subject) so bril¬ 
liantly and vehemently that still later some masters, likeSantaraksita 
and Kamalasila could not remain without making another attempt 
to vindicate their own positions in opposition to Subhagupta’s 
premise. In course of their examination into Externalism 
(Bahirarthapariksa) they quote Subhagupta’s passages verbatim 
and refute his arguments one by one. Thus we have about 
11 verses of Subhagupta cited all of which are traced in the 
present treatise (see verses Nos. 29,35,44,66,68,71,81,87,89, 
95, 101). Kamalasila cites also some prose passages (v. Panjika, 
p. 574, 20) from Subhagupta giving rise to a surmise that 
Subhagupta might have also written some commentary on the 
treatise which is not translated into Tibetan. 
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This appraisal of the treatise may give a fair idea of 
when the author Subhagupta must have flourished. His time 
must be fixed between Dharmakirti (650 A. D.) and Santaraksita- 
Kamalasila (700-50 A. D.). He must be also anterior to Akalanka, 
a Jain author (c.700A. D.) since the latter quotes the former in his 
Nyayaviniscaya the ver : saha-sabdasca loke’smin , etc. (Bahyartha, 
ver. 71). We may therefore place him during 650-700 A. D. 
(Cf. T. Sangraha, Intro. XXXIV). 

REVIEW OF TOPICS 

Now let us make a brief survey of the whole contents 
of the treatise. One of the most powerful arguments in favour 
of Idealism is the example of dream experiences Subhagupta 
refutes it by pointing our differences between the wake experiences 
which are never contradicted and the dreams which are always 
contradicted. To the contention of the Yogacara that all our 
knowledge and experience are illusive, the author replies that 
some knowledge may err on account of some defect in our 
cognitive apparatus but to say that it errs even in the absence 
of such defects creates an absolute darkness in the universe (v. 
ver. 31 with note). 

Dignaga holds that because each atom is not separately 
cognized there could be no atoms at all; the author points out in 
reply that the reason, i e. non-cognition of atoms in isolation 
(ekaika-aparicchede) is not conclusive; mind and mental phenomena, 
though not separately experienced, exist (v. ver. 33, 34). He 
maintains further that atoms cannot appear in life in isolation; 
when they appear in association with others they loose their 
atomic characteristics; how, then, could each of the atoms be 
reflected in our conciousness?—he asks (ver. 43). On an external 
material object which is constituted of several atoms, we have 
an idea of ‘one’ but this idea of oneness is illusive and is produced 
as a result of cognition of the uninterrupted and homogeneous 
atoms (ver. 35) and that is our mental construction (36). The 
atoms being coagulated into an integrated form discharge a 
uniform action and therefore they cannot be designated as non¬ 
substances (40). 

Vasubandhu’s criticism of atomic theory on the basis of spacial 
distinction (digbhagabheda) which contradicts the theory itself is 
not at all reasonable; for we hold that there is no space apart 
from the atoms themselves. When we talk of space we mean 
the atoms themselves spread in certain fashion (45-46). The 
conception of one whole (avayavin) is also illogical. If you 
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consider it possible as a result of the atoms being closely knit 
together in a large number, you may better also conceive one 
time-unit on the moments that are preceeding and succeeding 
in an uninterrupted succession (50). Atoms have a peculiar 
relationship amongst themselves due to which no intruder could 
enter in the midst of atoms; by virtue of the same relationship 
the covering of atoms by other atoms has been upheld and 
therefore there is not any reason to presume the atoms have 
parts (52). The atoms, though mutually unrelated and partless 
become collocated and accomplish the gross things like the globe 
of earth, etc. on account of some excellence of mutual efficiency 
(anugrahavisesa) (56-57). Certain number of atoms alone enter 
into combination by virtue of that substance-efficiency (dravya- 
sakti) but there are many others which could not do so on 
account of their meagre power (58-59), The atoms could be 
counted by some spritually advanced saints alone and therefore 
conceive them to be existing even though we do not cognize 
them. (65). 

Next the author taking up to examine the maxim of Sahopal - 
ambhaniyama remarks that the knowledge is only cognizer 
and that too is only in the presence of some visible object 
and therefore they are cognized simultaneously but this fact does 
not testify their identity (67). Then the said hetu , reason has 
been pointed out to be defective in several respects ; sometimes 
it is indefinite, sometimes contradictory and sometimes unproved 
and so on. The term saha ‘together’ always implies a companion 
and if there is really Saha-vedana , ‘together-cognition’, the 
reason will obviously prove the contrary to what is cherished. 
The object felt by some other person in his own mind cannot 
be denied by us because it is far removed from our cognizance. 
The meaning of Sahavedana, according to the author is that 
when the knowledge-factors, sense-organ, etc. being present pre¬ 
viously produce the sensuous consciousness in the next moment, 
then it may be termed Saha-vedana (82). Speaking truly, the 
knowledge is not at all cognized, but it is said to be cognized 
figuritively since it cognizes its object by the law of nature. 
But the object is indeed cognized since it gives rise to its 
knowledge (85). To the question : How a knowledge cognizes, 
the author replies: the knowledge functions as if it measures 
the external thing (90-92). 

We have to take note here that the author does not plead, 
as the Sautrantika does, that the knowledge cognizes through the 
process of asuming the image of its object. Therefore he says : 
The image which you presume as existent in the object- 
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knowledge truly exists in the external things alone and not in 
the knowledge (96). This image-theory is not favoured by the 
advocates of CUtamairata , Idea-alone in the ultimate plane of 
existence. The point becomes evident from the following statement 
of the author: “You plead that the knowledge which, in fact, 
is imageless experiences its unreal images. I, likewise, advocate 
that the imageless knowledge experiences real things (102). He 
makes his position further clear by saying that the conscious¬ 
ness which is imageless and formless comprehends (paricchid) 
through the agency of material sense-organs like the eye, etc. 
(105). The author turns the image theory as an unfavourable 
proposition to the opponent thus: 

When a consciousness—form is accepted to be shaped 
by the form of an object, how does it mean that the 
consciousness comprehends it ? (90). When we maintain that 
consciousness flashes up in the presence of its object, your 
query as to how it does so is an irrelevant question (91). 
The consciousness is not creator of its object; nevertheless 
people on its simple awareness of its content, attribute to 
it a creative function (92). The author’s realistic outlook is 
quite obvious in his solemn declaration that ihe process of 
cognizing the external things is the same with the saints 
as with the worldlings, with this much difference that the 
former is characterized by his detached and comprehensive vision 
(Sarvakara dhiya) whereas the latter by covetous observation of 
things (94). Immediately after this assertion however, the author 
concedes a special privilege to Buddha whose power of know¬ 
ledge cannot be interrogated whether it comprehends simul¬ 
taneously or in succession and whether it assumes the image of 
the object or does not (95). This opinion may not be shared 
by the Sautrantika who is not in favour of allowing any ex¬ 
ception to the general law of knowledge operating always in a 
gradual process. Note Vasubandhu’s clear-cut exposition of this 
law: Sanlanena samarthatvat yatha gnih sarva-bhug mathjTatha 
sarvavid estavyo na sakrt sarva-vedanat jKosakarika, IX, 1. 

The Kramavedana is also the opinion of Harivarman.—Satya- 
siddhi. Chaps 75, 76, etc. Cp. Pancavastuka-Vibhasa, p. 27 (Visva- 
Bharati Annals, X). 

It is interesting to note that the well known lamp example 
cited in favour of Sva-samvedma theory has been turned by 
the author to his advantage thus : As you hold that the lamp 
illumines itself as well as others, just so I hold that a knowledge 
illumines the selves of two or more alambanas of the same kind 
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(106). Therefore according to Subhagupta, the visual conscious¬ 
ness, e. g. can comprehend simultaneously several visible things 
falling within its range; thus our cognition of several colours 
in a carpet ( citrastarana ) is quits reasonable. 

The Yogacara maintains that knowledge cognizes its own 
aspect as its objects and hence what is cognizable (grahya) is 
only a part of knowledge. On this point the author remarks 
that the Tathagita’s sayings like everything is impermanent, etc. 
do not at all disclose that things meant there are the aspects 
of consciousness itself (104). Some doctors maintain that a 
knowledge of previous moment serves as the object-cause of the 
next following knowledge; this view is not acceptable to the 
author; for, no knowledge necessarily follows immediately after 
another knowledge (118-119). Some other doctors consider that 
some force (sakti) productive of knowledge is regarded as the 
object-cause; this too is not appropriate for the reason that not 
any Sakti is experienced in our sensuous consciousness (120-21). 
It has been stated finally on the authority of the world and 
scripture that the external things alone are reasonable to be upheld 
as the object-cause of our cognitive experiences (123-24). The 
author further states that the external things are established not 
merely on account of their simple efficiency in their presence 
but also on account of such efficiency being experienced even 
in the case of their mistaken knowledge ( viparyaya-jnana ) (129- 
31); that is to say, when we mistake a snake for rope and 
tread upon it we are at once startled by its reaction. 

According to this author the knowledge of the discerner of 
other’s thought is not untrue but it is quite natural. The 
others mind could be comprehended just as any other external 
things are comprehended. The grasping of an object by our 
mind is not an act of running towards its objects, but simply 
an act of measuring (pariccheda). The Buddha is omniscient 
because he comprehends the entire universe through the agency 
of his cognizing knowledge (147-48). In the absence of external 
things none can become omniscient (150). The author has not 
accepted what Dignaga states in regard to an indescribable 
form of the object being cognized in the first moment (149-49). 
Nor does he subscribe his opinion to Dignaga’s theory of 
construction-free mind in the first moment. (115). Dignaga’s 
theory of Svasamvedana , introspection is also not favoured by this 
author, who constantly maintains that knowledge is always a cogni¬ 
zing agent and never becomes cognized. The theory of intro-cogni- 
iton is generally believed to have been propounded by the 
Sautrantikas on the strength of memory of the knowledge in a later 
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period* (v. Madh. Avatara VI, ad. 72 Tib. p. 167, my Skt. 
text p. 60) and to have been followed by Dignaga and his 
followers (v. Pramanas. I* II). Subhagupta though not in favour 
of Svasamvedcma explains the memory as merely a mind directed 
towards the past thing; therefore it is not a cognition ( graha ) 
since it does not flash up from its cause (145-48). The 
Vaibhasika is not only the school that refuses to certify 
Svasamvedcma , the Madhyamika too does the same. The memory 
however is possible, says the Madhyamika, since the consciousness 
as a cognizer is related to the past thing (Bodhicar. panjika. p. 
401, 16). 


The author further points out some more flaws in the 
system of the Yogacaras. When we assume some entity existing 
externally then alone the contemplation upon it as no-soul 
becomes possible ; but no such contemplation is possible in the 
case of Idealism (159,. The Buddahood which is according to 
you, completely an inactive state can be secured without making 
any efforts (161). The person who conceives the charity, etc. as 
mere thoughts is not able to release any person from poverty 
even by repeated practice of the charity-mind (168). These are 
some of the objections that are levelled against Idealism ; and 
therefore the scriptural passages which speak of cittamatrata 
must not be interpreted quite literally. Their interpretations, accor¬ 
ding to Subhagupta are as follows: The Buddha has declared 
(cittamatrata) with reference to the imaginary aspects of the 
external things but that does not at all imply that the external 
things are absolutely non-existent (179). Likewise the doctrine 
of no-soul has been preached with reference to the imaginary 
aspect of things in order to remove all the passions in the 
mind of worldlings addicted to sexual pleasures (180). It has 
also been stated in some place that the external things do not 
exist in such forms as the ordinary worldings entertain in 
their mind (181). 


In fine the author sums up his constructive conclusion of 
his system as follows : There is something inferred ( kalpita ), 
something fancied ( vikaipita ) and Dharmata. The inferred (kalpita) 
is nothing but bhava , some basic entity, atoms; the fancied is 
diversity of the former (like the earth, etc.) and Dharmata finally 
is the self-substance (Svalaksana). Of these three the author 
probably views the first and the last as real and the second, 
i.e. Vikaipita as unreal. This explanation may quite accord with 
the opinions of the Vaibhasikas . 
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Text and Translation 

The Tibetan text that is presented in the following pages 
is based on Bstan hgyur collection of the Tibetan Tripitaka 
preserved in our Visva-Bharati Library (Narthang edition) and 
then it was collated with the same in Peking Edn. recently 
printed in Japan and preserved in the Library of the Sahitya 
Akademy, New Delhi. Different readings are all noted in the 
foot-notes to the Tibetan text. 

The Tibetan text has been preceded by its English translations 
with copious annotative foot-notes supplying all the available 
references and informations on the topics discussed in the text. 
A tentative rendering into Sanskrit of each verse of the treatise 
has also been provided in the foot-notes with a view to making 
the trend of discussion more understandable to the readers who 
may be familiar with Indian philosophical texts and their styles. 
Indian (Sastraic) texts are generally not very easy to interpret 
without having recourse to some commentary. The present 
text being not provided with any commentary, the task of interpre¬ 
ting it properly has become much tough. I have, however, 
endeavoured to understand the text with the sole aid of my 
limited experiences and studies in Buddhism and its philosophy. 
My Tibetan-Sanskrit glossary contains only those words that are 
found in the original Sanskrit verses arranged in a separate 
page 9. My thanks are due to Geshe Byam pa thsul khrim, 
a Tibetan refugee Lama working in the Visvabharati for supplying 
me with a transcript of the Tibetan text included in this publication. 


N. A. Sastri. 
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The original Sanskrit verses of the Bahyartha Siddhi 
identified so far 

sfR^TTf? i 

fimrataTfasssn? ?r4 i\q^m n ^ u 

rr^mTSTofi^T^ m\ f^crf^^pr: i 

VO "N 

afaRSjera^rcffcrot il 3K n 

SJ^'TW’^TT ^rassfrmcqtTFPf: l 
sTcftsfq' qw'^rwI^TsrfrPWT^ ii w ii 

tTTfPt 5IHFT I 

3T^ g^fgfotffcFT 4tegfe4t: ii \% II 

^re5f^rsTRT: i 

'O 

fFr^sr |erf| ^44^1%^! «rr II II 

^3?;? 55T%sftn^ 4=n% f^rr sfor i 
f^Tstj s^gfRr tr#?^ ii ,i 

g smr a?iR f^rqsrq^ i 
tlTsfr^q^ f=5fcl 4?t rqT^ VR^FTIT II ^ 11 

m^Fsn^m q <Tf5F?tr«t ^mr i 

q h>f£i fa^ra^i ^ u «=vs h 

w'4 ?F%fr i 

fa^TF a* ^T^ngi ^4 f% *44% II ^ II 

^T fcFFIF I 

#T 4ttsf4 1%F f% 2 fa FT TF44 h ^ |l 

TfqT f? VFF 5TR fTTFF^ 3x^T: 1 
4% ^TWlfR ^l?TF»i Il 1°1 II 

CS Cn 
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BAHYARTHA—SIDDHI 

Establishment of Objective Reality 

1. One 1 who fulfilled in every aspect all duties beneficial to 
his own person ( Svartha ) as well as duties beneficial to other 
living 2 beings; to Him I salute in order to achieve the success 
( artha-siddhi ) and demonstrate the truth of the objective universe. 

2. (The Idealist says:) The 3 external thing that serves as 
the object of consciousness in the person of perfect eyesight 
does not exist (as real) ; (Reason); because it is a (mere) idea 
and because the idea manifests itself as external thing, (example;) 
just like a dream-thought and the double-moon idea. 4 

3. Thus 5 the advocate of Idealism (theory of mind alone) 
proves the non-existence of the external thing. Now, we at the 
outset prove that the external things on the basis of experience 
never contradicted 6 in our daily life ( avisamvadadrsti ). 

4. The 7 alternative prosposition that either the object-cause 
(afambana) is unreal because its knowledge is contradicted in our 
daily experience, or it is so, because the material and other 
things are not fit to exist, is, both unsatisfactory. 

5. One 8 experiences in dream one’s own body chopped up 
into pieces; but this act of chopping is utterly unreal. If externalism 
is untrue in dream, does it apply to the waking stage? 

6. If 9 you mean (lit. desire) that the beheading 10 of a waking 
person and his bodily exuberance resemble' a dream experience, 
why are you then so much care-laden about your gain and loss. 

7. If" you say that every human activity is guided by 
illusion; but there is no perversion 12 in naming things. A knowledge 
which is non-illusive is naver contradicted. What is contradicted 
is always illusive. 

8. A knowledge 13 of a material thing which differs from 
neither space 14 nor time is never contradicted; hence it is non-illu¬ 
sive (< abhranta ). This alone is the characteristic of non-illusive 
knowledge and nothing else. 

9—10 a. The 15 person who comprehends the extremely long 
things as well as the extremely small things is distinguished as 
the Saint 16 (Yogin). ( In case of absolute denial of external things) 
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the Buddhist Saint would not be omniscient and not get double 
sided release’ 7 ( ubhayatobhaga-vimukti ) and thus Buddhahood 
would also be contradicted. 

10. b-d. (The Idealist continues:) 18 Even our truly appre¬ 
hension (yathavalpratiti) that every thing exists absolutely resembles 
the experience of things in dream. 

Now 1 , why does it not become possibly contradicted (as a 
dreamy thing does) ? 

11. If 19 (things exist) on account of deep-rooted impressions 
(vasana), why are not the dreamy things also explained (In the 
like manner ?) Hence the cognizable things like village and garden, 
etc. are true and become visible. 

12. The 20 mere thought bereft of sense-data and its impression 
(vasana) are all momentary ; (thus) the gain of their resultant 
fruits is interrupted. (Therefore) the sense-data (be admitted) as the 
stable causes of 21 fruition. 

13. For 22 him who opines that the knowledge of one 23 taste 
does not at all arise from any sense-datum, the nature of that 
knowledge (we ask) is whether permanent or impermanent. 

14. If 24 it is similar to a dream (lit. sleep) will it not produce 
its resultant fruit ? The cause of fruition (vipaka) being present, 
the destruction of fruition is improper. 

15. Just 25 as something seen by a sleepy person in his 
dream does not appear the same in the next moment, and hence 
becomes impermanent; likewise the destruction of the matured 
fruition is possible. 

16. In 28 whose opinion the sense-data are non-existent and 
hence there is no occasion (lit. cause) for preaching, (for him) 
the fruition will repeat endless even after its destruction. 27 

17. Why 28 do you view that a man does a religious action 
by virtue of his deep-rooted impressions ( vasana) of non-con¬ 
tradiction ? If you say : because the material and other external 
things are unfit to be real, to this point we shall reply (later on). 

18. If 29 non-contradiction in the waking state persists on 
account of the maturation of asraya (= Alayavijnana) why is it 
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not (like this) that as long as there is eye-disese (timird) as 
basis (asraya), so long there is non-contradiction 30 ? 

19. Suppose 31 the Yogacarin acts (pravrtti) on the notion 
of mind alone ( Cittamatrata ) and on the presumption of the 
all alambana 3 ' A as false; when in the interval the notion of 
Cittamatrata is absent, even then the act is not contradicted 
(avisamvada) and therefore the act is not caused by that notion. 

20. The 32 Sakti matured ( paripaka ) for aropa, assumption is 
produced from some other external thing and not from the self 33 
just like the sesame seed produced is from its flower. 

21. And 34 the seed from the water, etc. What is produced 
from a cause, that product is similar to its cause. No vasana 35 is 
to be assumed on account of the genesis of the fruit as one 
infers the fire at the sight of the smoke. 

22. Things 36 are made fragrant on account of an act praduced 
from some other thing; for example, the sesame seed becomes 
fragrant on its contact with the Jati 37 flowers. 

23. Here 38 the seven kinds of consciousness are produced 
from their upadana consciousness and their seeds being previously 
imputed there and dormant become matured into such consciousness 
under favourable conditions. 

24. Therefore 39 the theory of vasana needs not to be assumed 
(as the Idealist does) on the presumption that no entity is 
produced from another entity, declare the advocates of Sakti. 40 

25. Nevertheless, 41 if you say: the knowledge of adhigama 
rtogs.pa ), definite perceptual experiences arises of its own accord 

( svatantratah ) and this my opinion may be compared with the 
fact of the seed 42 which being sowed matures of itself. 

26. This 43 opinion too is not acceptable. Again your plea 
that its dependence on its upadana consciousness is common 
to us both, is not valid as it incurs a logical fallacy of mutual 
reliance (anyonyasraya). 44 

27. -28(7. This 45 defect is absent in the system 46 which holds 
that Saktis that are imputed ( aropita ) by the knowledge produced 
by the sensuous objects get nourished and matured into seven 
kinds of sensuous consciousness by dint of some Visesa, excel¬ 
lence of favourable conditions, like the object, time, individual, etc. 
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28 b-d. But 47 there is a system 48 of thought which maintains 
that there is not any cause (of our objective experiences) other 
than the knowledge itself named up ad an j ( = Alaya-vijnana) and 
this is quite irrelevant. 

29. When 49 the proposition of Cittamatrata that is to be esta¬ 
blished the proof or argument ( sadhana ) is the knowledge 
itself (Jnanatva) ; this proof is non-contradictory to any heterogeneous 
case (vijatiya) and therefore the said proposition is declared to 
be sesavat 50 (i.e. sesavad-anumana). 

30. A 51 close scrutiny ( legs-dpyad ) joyfulness (dgah mgur) 
engagement (pravrtti) gain of the good and rejection of the 
bad; all these activities of the wake-up person never exist in dream. 

31. Certain 52 sensuous knowledge errors on account of some 
impediment (-this is possible). But to say that even in the 
absence of an impediment there is an error 53 creates an absolute 
darkness in the universe. 

ATOMIC THEORY PROVED. 

32. Others 54 say: Everything is nothing but consciousness; 
the notion that there is an external object (corresponding 
to the sensuous consciousness) is a mental illusion. The knowable 
(object) is what is produced internally from one’s own mind 
but it is not a visible object (rupa) (existing externally outside 
of the mind 55 ). 

33 a-c. The 56 proposition that there exists no object is to 
be maintained (samsadhya) ; because each atom is not separately 
cognized, atoms do not appear in knowledge 57 So says Dinnaga. 

33d-34. (/feta-Reason) 58 would become doubtful ( sandigh - 
dha) when it ia applied to Citta and Caitta, mind and mental- 
phenomena. 

Just like momentary things are not cognized in their discrete 
moments, the atoms would be undetermined even by the understand 
ing of Tathagata. 

35. (The author continues :) 59 Just as the illusive idea of 
permanance appears to us as a result of continuous rise of homogene¬ 
ous moments (-momentary atoms) in succession, just so the 
illusive idea of a patch of blue appears as a result of cognition 
of the uninterrupted and homogeneous atoms. ( 
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36. When 60 we cognize in our mind the uninterrupted and 
homogeneous atoms, our constructive thought constructs their 
oneness 61 . 

37. Therefore 62 the theory (of the Idealists) that the atoms 
in their self-substance are not reflected in our 63 consiousness is 
totally unfounded. 

38. What 64 a form of object is reflected in a knowledge, 
from that object-form its knowledge does net arise, and this 
object-form is not a substance (dravya) and resembles the double 65 
moon : (says-Dinnaga). This conclusion is not a sound one 
because its hetu, probans is not at all proved as valid one. 

39. The 66 atoms which being integrated, discharge a uniform 
action are termed Sancita , 67 integrated;—to the upholder of this 
opinion how do the atoms become non-substances (< adravya )? 

40. They 68 (atems) are spoken of as one but they possess 
no oneness. For, the import of all words being investigated 
is not at all reflected in the sensuous consciousness. 69 

41. The 70 philosopher (i.e. Idealist) who states that one 
part of the mind reflects as the object-image in consciousness 
must have witnessed a piece of carpet with pictures in variegated 
colours 71 ( Citrapataka ). 

42. In 72 certain place, when an image of certain object 
(rupa) is cognized, that image being related to higher and lower 
areas (asraya) appears divided (to form) a picture in varied 
forms 73 . 

43. An 74 atom which may manifest its own single knowledge 
cannot appear in life as separated from other atoms. When it 
appears associated with other atoms it loses its atomic form, 
how then could each of the atoms appear to our knowledge ? 75 

44. Atoms 76 cannot each individually and independently 
appear in life and this is also the reason why each of the 
atoms never flashes out in our consciousness. 

45. Vasubandhu’s 77 criticism of the atems on the basis of 
their spacial distinctions is baseless 78 . For, the term, space 
( diksabda ) is employed on the atom itself that is associated 
with some other atoms. 
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46. Hence 79 by the spatial distinctions the atoms themselves 
are meant when surrounded by several 80 other atoms but never 
the atoms are constituted of parts. 

47. When 81 one atom is situated at the bottom and the 
other on the other side they so situated never become double 
on account of these two sides. 

48. When 82 the atoms are situated in the midst of several 
atoms, they are imagined as many and likewise by the process 
of reverse of the one they are assumed as many. 

49. A 83 (gross) form distinct from its own, for example, is 
witnessed on the atoms as a result of their mutual combinations 
(Lit. one depending upon another) but this gross form does 
not at all exist there just like a distinction of the front and the 
back made on the atoms. 84 

50. If, 85 as a result of atoms being uninterruptedly knit 
together in a large number, one substantial whole (avayavin) is 
conceived, why will not the moments that are preceeding and 
succeeding in an uninterrupted succession be conceived so 86 (i.e. 
one indivisible time-unit) ? 

51. Since 87 knowledge continues to exist for two moments 88 
its uninterrupted existence (n air ant ary a) is possible, yet the form 
of one unit (avayavi-rupa) is not permissible on the knowledge; 
the same principle is likewise applicate to the atoms 89 also, 

52. By 90 virtue of a peculiar relationship ( pratyasatti ) amongst 
atoms the entry of a moving body into the aggregated company 
of atoms is hindered and by the same device the covering of 
atoms by other atoms is accepted, but not due to their consti¬ 
tuent parts. 91 

53. The 92 shadow is produced when there is a covering 
of the sun, but that shadow is not proper to be accepted as 
existing in between the two atoms of the sun. 93 

54. Just 94 as the power of producing the shadow and 
covering is the phenomenon of several united things so also is 
the case with several atoms but no single atoms can produce 
such phenomenon. 

55. Therefore 95 what is stated by Vasubandhu that a lump 
(pinda) is impossible to exist 96 since the distinction between the 
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atoms and the lump is not available, may perhaps be accidental 
(kadacitka) if there is any propriety in maintaining the atoms 
as stagnant (i.e. never transformed into any other form under 
any circumstances), 

56. The 97 atoms, (though) they are mutually un-related 98 
and devoid of parts, nevertheless become integrated and accom¬ 
plish (the gross things like) the globe of earth, and others. 

57. By" virtue of some excellence of mutual efficiency 
(anugraha) the atoms become transformed and likewise they never 
become scattered (i.e.) of the diamond ( yajra ) and other such 
things. 

58. Certain 100 atoms become integrated by virtue of their 
peculiar substance-efficiency (dravya-sakti) just like the evil spirit 
(pisaca) the serpent and others are subdued by force of mantra- 
sakti. 

59. But 101 there are many other atoms having very little 
power and strength 102 (to appear in life). 

The 103 person endowed with a sharp intellect and living in 
a mountain ( acala ) and such other places could count the atoms 
of the hell (and the heaven), etc. with their numbers and other 
distinctions. 

60-61*7. Therefore 104 it is not proper to declare that the 
atoms do not at all exist. If you say that the affirmation of 
the atoms has been made due to some illusion ( bhranti ) then 
your understanding 105 that everything is nothing but the activity 
of the sixth knowledge (zz intellect) would be much more illusory 
resembling an illusory knowledge of the number ‘eight’ on the 
aggregate of eight atoms. 

616-62. If 106 you plead that the conception of the atoms is 

a notion mistaken for some other basic 107 thing for these two 
considerations, viz. (1) that things like the hell, etc. are known 
as nothing but condemned living beings 108 and (2) that the atoms 
are never cognized directly (in our perceptual experiences), then 
why do you not state likewise (as illusory) of the number 
form and other characteristics of Pradhana 109 and Purusa, etc.? 

63. You 110 may say: The same remark holds good with 
regard to such things also because Pradhana is regarded in the 
terms of some excellence of characters ( gunatisaya ) (like sattva, 
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rajas and tamas). I now reply : though the conception of 
Pradhana, etc. is illusory, this does not warrant us to forsake 
our previous contention (about the atoms). 

64. Therefore" 1 the atoms are existing really. They are 
not cognized by any body other the sages living in" 2 a mountain 
and other places. The atoms are conceived because the saints 
cognize them. 

Saha-vedana, co-cognition possible 

65. When" 3 two persons (look at an object) in a place, it 
is an invariable rule that they have simultaneous cognition of it; 
it is also the law of nature that knowledge with its content (lit. 
knowable) are invariably cognized at once." 4 

66. There" 5 is no cognizer other than knowledge and the 
visual knowledge is no more cognizer in the absence of visible 
objects, and therefore their cognition is simultaneous but this 
co-cognition is not due to the identity between the object, i.e. 
patch of blue and its cognizer. 

67. If 116 the consciousness is not in the mood of cognizer 
or the knowledge is bereft of an object, then only that could 
reasonably be stated so and not otherwise." 7 

68. If 118 the term saha is employed to signify one and the 
same time the reason (i.e. Sahopalambha) becomes indefinite in 
all respects (anaikantika) when it is applied to the Buddha’s 
knowledge which co-exists with its content, other’s mind (jneyacetasa) 
and the mind that co-exists with mental properties (< citta-caittaisca ). 

69. If" 9 the mental properties are not illusory as they are 
sanctioned in the scriptures; how do you then say that the 
knowledge of the ghost, 120 hell and others is an illusion ? 

70. If, 121 even in the absence of any relevancy some distinc¬ 
tion (between the idea of the hell, etc. and the mental elements) 
saves your difficulty (lit. serves your purpose), that distinction 
is absolutely unproved, yet you cherish it proved; thus your 
rejoinder is based again on illusion. 

71. The T22 term ‘saha’ co-existence is never employed in 
the world in any place where a companion is not available. 
The reason (hetu — Sahopalambha) will then be a contradictory one 
if there is really a co-cognition. 
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72. If 123 the term Saha ‘co-existence’ is taken to mean one 
and the same thing (ekarthi) then hetu would be unproved 
(asiddha) for other party; 124 for example when some common 
things are present, how does only one person look at them ? 

73. If 125 every mind of other living beings is cognized by 
the knowledge of the omniscient being, then, where is it proved 
that only one person experiences it (ekena upalambha) ? 

74. The 126 object-cause felt by a peron internally in his own 
mind cannot be denied by any other person, as there can be 
no evidence for doing so. 

The reason (hetu) further becomes doubtful and unproved 
on the ground that it is, in its very nature, far removed, i.e. 
beyond the reach of other’s cognizance ( svabhava-viprakrsta = 
nan-bshin. bkhaL ba ). 

75. If 127 the reason (hetu) considered to be proved as a 
result of the denial of external things and (thus leading to 
the conclusion) that one aspect of the consciousness itself is 
cognizable, then the reason would be known to only one party 128 
who plead for the doctrine of mind alone (cittamatrata). 

76. If 129 you consider it a proven fact that the knowledge and 
the knowable flash out as identical (aprthakbhasa), then the reason 
would simply prove what is already proved. Even the advocate 
of knowledge having the capacity to assume the image of the 
object ( sakarajuatiavadin) would not dispute here in*this matter 130 
(thus leading to siddhasadhanata). 

77. If you 131 conceive the object-cause as identical (with 
its knowledge) how is it that the object-cause is cognized distinctly 
from the knowledge ? 

78. Suppose, 132 for example, a man, while experiencing an 
external object (< artha ), has joyful feelings in this wise : this shell 
is black, if these feelings are regarded as coming from the 
knowledge itself this will be improbable in the absence of experience 
of the object in that fashion. 133 

79. If 134 certain imaginary form (kalpita-rupa i.e. black) of 
knowledge is experienced, then its real form is not experienced; 
therefore the reason (Sahopalambha) is not proper to set up. 

80. For 135 this reason two forms 136 of the knowledge are to 
be experienced in the same manner as the double moon is 
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looked at by some. Thus the author’s (= Dharmakirti) statement 
of “one” (abheda) becomes unfounded. 

81. The 137 causal factors (sqmagri)' 38 of the preceeding moment 
give rise to a full cognition of the object in the next moment just 
in the same fashion as a visible object ( rupa ) in association 
with the light produces its cognition, due to whichfact a successive 139 
cognition (sahavedana) would become justifiable. 

' 82. When 140 the knowledge and its sense-organ happen 
to be just one after another (purvapara) the term co-cognition 
(sahavedana) is used by way of similarity (with a simultaneous 
phenomenon) but never there is literally co-cognition (sahavedanam 
na arthatah). 

83. Since 141 the knowledge-content is felt internally, it is 
no entity other than the self of knowledge; to the advocate 
of the system of maintaining the knowledge possessing a knowable 
aspect in itself the reason becomes undetermined. 142 

84. Since 143 it is the law of nature that a knowledge cognizes 
its content (jnanam vetti), the knowledge is said to be cognized; 
since the content produces the knowledge as reflector of itself 
it is consided as cognized. 144 

85. Though 145 the term ‘cognized’ (samvedya) is applied 
equally to the knowledge and its content, its tmport is quite 
different. For, the wild cow, etc, e.g. are not regarded of the 
(same) forms, visanin , horned figure on account of 145A the usage 
of the term, cow, etc. 

86. There 146 are certain dharmas which are contemplated 
in the minds of other streams of elements ( santanantara ) are 
perceived by the knowledge of the Omniscient (Sarvajna). Then 
the reason (when it is applied to those dharmas) becomes uncer¬ 
tain, 14 ^ anaikantika (because they are perceived simultaneously, 
yet distinct from the knowledge of the Omniscient). If he does 
not comprehend them, how can he be an Omniscient? 1460 

87. In 147 the system of the image-invested knowledge (of 
the Sautrantika) the knowledge is perceived only when it reflects 
the image of an object. If you desire to prove the identity 
of the knowledge with its reflected image the reason would 
then, simply achieve what is already achieved (siddha-sadhanata). 

88. The 148 external thing (artha) produces in the knowledge 
an image similar to itself and as a result of this fact it is 
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considered as perceived figuratively . 143 The external thing is not 
at all perceived and hence its identity with knowledge will not 
be proved. 

89 if iso y OU as ] c . jj ow j s t h e knowledge (or consciouness) 
considered to be the cognizer of its object ? (we answer:) the 
consciousness is characterized as (if it is) measuring the object 
( tat pariccheda laksana) and therefore no query should be made 
as to: how is it and what like it is? 

90. (In 151 the system of tho Sautrantika-Yogacaras) an image 
is aroused and imprinted in consciousness by the external things; 
how could it be said that the consciousness is a measurer of 
the external thing (artha-paricchedaka) ? 

91. Consciousness 152 (by law of nature) is considered to be 
entirely a comprehending agent and hence it is irrelevant to 
ask how the consciousness would comprehend its own object . 153 

92. The 154 consciousness is not creator of any thing and 
in fact, it is functionless. Its characteristic, however, is mere 
awareness of the presence of an object 155 (vittimatra), but the 
act of creation, is attributed to it by imposition ( sumaropa ). 

93. Just 156 as a saint of detached vision enters into the self 
of knowledge ( jnana-rupa ), etc. so also the person of a meagre 
vision enters into it. 

94. No 157 distinction exists between the Saint and the world¬ 
ling so far as their knowledge alone is concerned. But the great 
souls however, are distinguished by their knowledge of varied 
aspects 158 ( Sarvakaradhi ). 

95. Do 159 we enquire into the knowledge of the Buddha 
whether it assumes the image of the object or does not, and 
again whether it comprehends the object simultaneously or 
successively . 160 

Akara-vada disproved 

96. What 191 image according to you, presumably exists as 
pertaining to an object-knowledge, that image exists in fact only 
in the external thing like the visible element ( rupa ), etc. but 
it is assumed to exist in the knowledge . 162 

97 . It 163 is irrelevant to say that not any cognizable thing 
exists for the Saint who has given up all obscurations 164 (avarana)\ 
for, he is anchored in this cognizable (world); how can it be 
substituted and equalized to the mind alone (tanmatra-sama) ? 
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98. Our, 165 intellect is sole demonstrating agent whether the 
external thing exists or does not exist. There really exist the 
external objects to which fact no contradiction is experienced, 166 
for example in the case of eye-disease, etc. some figure is observed 
even when there is not any figure. 

99. Likewise 166 one thinks that he experiences in the knowledge 
a patch of blue and accordingly imposes upon the knowledge 
the presence of the blue image but in fact no such image 
exists in it. 

100. The 167 assumption that the image exists in the know¬ 
ledge or does not exist is a type of consciousness in the nature 
of a productive imagination (kaJpanatma). The consciousness, 
however, becomes differentiated due to visesa, individual charac¬ 
teristic of the observed object. 168 

101. You 169 plead that the knowledge which is in fact 
imageless 170 experiences its unreal image, I likewise, advocate that 
the imageless knowledge experiences the real external thing. 

102. There 171 is not a distinct self of the knowledge (in the 
form of a separate knowable aspect); for, to assume it would 
contradict the non-dual essence of the knowledge (advaya-jnana ). 
No unreal image could be experienced by the knowledge; (if 
the image is experienced) it would turn to be non-illusory. 


103. If 172 (you argue that) the above arrangement has been 
made in accordance with the presumption under the influence 
of the deep rooted illusion, then the image of the knowledge 
ought to be viewed as illusory, 173 otherwise how could it be 
an assumed image ? 

104. Hence 174 consciousness which is imageless in truth, 
would comprehend (pariccid) through the agency of the material 
eye, etc. all the fitting things whether existent or non-existent 173 

105. If 176 (you say that) just as the lamp 177 illumines the self 
as well as others, just so the consciousness (illumines) the selves 
of two alambanas 178 (of one kind); then, there would be no 
contradiction at all. 

106. However 179 the various objects, visible, sound etc. are 
domains of various 180 sense-organs; hence they cannot be 
experienced by one sense-organ. 
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107 a-b. (According to you) even when different causes are 
absent the knowledge is experienced as (in the presence of) 
alambana . ,BI 

I07c-9a. A 582 knowledge arises from an external object as 
similar to it and that knowledge in the immediately next moment 
bears an image similar to that external thing:—this contention 
is a simple illusion 183 ; for, the knowledge does not exist as 
permanent (to assume the image of the object). Further there 
is not any experience of the self of the knowledge similar to 
the object at the moment when the object becomes illuminated. 

1096-1 Oa. In 184 every mind the knowledge form 185 is uniform-if 
this view is favoured, it could not be stated particularly, it is 
similar to this object. 

110 b-d. When 186 this (knowledge) illumines the cognizable 
thing no knowledge immediately after that would appear, because 
it becomes entirely assimilated with its content' 87 (visaya). 

111-126. If, 188 while the knowledge lights up just a patch 

of blue, etc. the knowledge lighting up the patch of blue, etc. 
exists immediately after that, and then, if it exists having the 
patch of blue as its content, then at that time the knowledge is 
not similar to the object. True, it exists indeed, but never similar 
(to its content). 


Grahya aspect criticised 

112c-13. The 189 Tathagata’s saying, for example, that all is 
impermanent and sorrowful does not exhibit as content the 
cognizable aspect of knowledge ( grahyabhaga ). 

If you are inclined to plead that since the object-cause (alambana) 
is not fit to exist in the external, the cognizable aspect of the 
knowledge is accepted as the content, then the characteristic 190 of 
the content cannot appropriately be applied to it (z: content). 

114. How 191 does the mind exist as separated from its act 
of construction? 192 That idea is only a fancy of your mind ( cittasvaa - 
bhasa ). There does not exist the mind shedding light on its content, 
because the latter is not available (for you) other the mind itself. 

11 5a-b. If 193 there is nothing productive (of the knowledge), 
how is it at all desired 194 (as content) ? 



24 


Discussion on the actual object 

l\5c-]6b. The 195 simple atoms and the co-agulated atoms 
(in your system) are not the object-causes, because they lack 
one requisite ( anga ) each.’ 96 How is the denial of both (simple 
and co-agulated atoms) cherished ? 

\\6c-\lb. The 197 knowledge in the form of cognizer is devoid 
of two characteristics (of alambana, viz. objectivity and causality). 
Then if there is no object-cause (alambana) (for you) the cognizable 
aspect of knowledge is also not accepted (by us). 

117ol8Z?. The 198 opinion that a similar 199 knowledge of the 
previous moment serves as the object-cause (of the next following 
knowledge) is also improper; for, no knowledge flashes up (bhati) 
immediately after a similar knowledge. 

118ol96. If 200 the knowledge in the form of a visible object 

(rupa) arises due to contact with the knowledge of the sound, 
how will that knowledge of rupa be similar to the alambana , 
i.e. sound ? 201 

\\9c-20b. Some 202 consider that a force (sakti) producing a 
knowledge akin to its content is the object-cause. 203 This opinion 
is also improper; for, no force, sakti is reflected in the sensuous 
knowledge. 

\2Qc-2\b. If 204 (you again argue that) the objectivity lies in 
the cognizable part of knowledge and that alone remains invariably 
as the object, (we may reply that) the external thing (artha) 
(as the object) has been proved from the standpoint of the world 
and therefore its characteristic as alambana exists indeed though 
not expressly stated. 

\2\c-22b. If 205 you say that the force of knowledge is also 
quite familiar with the world, it is not definitely proved as 
the content (artha). If it lacks the characteristic 206 (of alambana) 
how can it be alambana ? 

122c-236. (Thus) 207 it is proper to maintain on close scrutiny 
that the external object-cause alone is desirable on the authority 
of the world and scripture, but never the cognizable aspect of 
knowledge by any means. 208 

123o246. The 209 objects like desirable and undesirable 210 never 
exist in the external in truth and hence all this is nothing but 
mind : this contention is absolutely irrelevant. 
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124c-256. On 211 certain unpleasant material object if one 
meditates as good (he experiences it as good); for, the result 
becomes distinguished with some benefaction on account of varied 
causes. 212 

125c-266. Certain 213 knowledge relating to an object (artha) 
reflects (the same object) as a patch of bluish (vinilaka) and 
immediately after that (the object) turns to be in the form of 
unpleasant thing, etc. ( duhkharupadi ) on account of meditation; 
likewise it may become otherwise on account of other causes. 

126c-276. Feelings 214 like joy, sorrow and dullness are 
all become differentiated by virtue of kinds of meditation but 
they never arise from any kind of external things—if this is 
your contention; how is it proper? 

127c-286. (The 215 Idealist continues) All your refutations 
are made on the assumption (of external things) ( aropa ); Why is 
it unreasonable to accept the truth of no alambana in the external ? 
The external things we establish by virtue of their efficiency 
(arthakriya) and we negate them when there is no efficiency. 

• 

128c-30c. If 216 you say, even in the absence of the external 
things the purposive action 217 is achieved and therefore the 
external things are not accepted, then we may reply that 
we establish their existence not merely on account of their 
efficiency, but also on account of efficiency being witnessed 
even in the case of their perverted knowledge (viparyaya-jnana ). 

130d-31c. But 218 again as a result of securing the external 
things good or harm could be afflicted to the body; some sort 
of simple efficiency (kriyamatra) 219 is experienced even in the 
case of a mistaken notion (vibhrama) of some thing present for 
something absent. 

131</-l32c. As 220 to the argument based on the sexual act 
(kama-carita) 22 ' in dream, we may say that the semen-discharge 
is a necessary phenomenon. If one has not that phenomenon, 
how can he be considered to have gained the sexual pleasure 
(one of the four purposes of human actions) ? 

132*/-133c. Since 222 the semen-discharge and the extreme 
passion (raga) are specially related (to each other) the former 
happens also on the occasion other than the dream; for example 
when one embraces a woman out of extreme love no contradiction 
is felt to the phenomenon of semen-discharge. 
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133^-134c. If, 223 in the presence of a woman, the discharge 
happens out of extreme passion why does one not discharge 
the nail, the tooth, etc. as he discharges semen iri dream ? 

134d-l35c. If/ 24 in the absence of a woman, the discharge 
happens out of extreme passion, why does he not discharge the nail, 
the tooth, etc. as he discharges semen in dream ? 

\35d-\36b. The 225 semen being discharged out of extreme 
passion (raga) the purpose of life is fulfilled:—this idea is not a 
happy one. 226 

I36d-\3!b. For 227 example, when it is not spoken even as 
a simple act, 220 the gain of the son, etc. that are experienced in 
dream as realities are all contradicted to the actually perceptual 
experiences. 

137c-138c. Since 229 there really exist the keepers 230 of the 
hell, etc. as produced from the said acts, the system of everything 
as a reflected image of consciousness is neither admissible nor is any 
purposive action in dream possible. Therefore the doctrine of 
Cittamatrata “mind alone” becomes unproved. 

13SrM39c. When 231 different living bodies are evident' for 
proving the existence of other minds, the existence of the hell 
also may likewise, be (entertained). On what evidence then do 
you deny the existence of other living beings ? 232 

139d-l40c. Similarly 233 the god (i.e. Garuda) bestowing 
the boon of reviving the life (anugraha) on the person who is 
dead on account venom poured out from the hood (of a serpent) 
remains true in his promise. 234 

\40d-\4\b. In 235 the absence of preliminary 236 rites efficient act 
can not be accomplished; therefore that (efficient act) is not a simple 
creation of the mind. 

\4\c-d. Why 237 is the knowledge of the others’ thought- 
discerner is untrue (ayathartha) V 230 

142, When 239 other’s mind being present our knowledge enters 
into it (that knowledge is considered to be its cognizer). (or) when 
some object being present, the knowledge assumes the image 240 of 
that object, then the knowledge is considered to be its cognizer. 

143 a-c. The 241 grasping of an object (by the mind) is not an 
act similar to that of running 242 towards its object, just immediately 
after which the knowledge^would arise. 
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143<7-1446. So 243 also is the case with the knowledge of one’s 
own mind. 244 (In both the cases) the mind is regarded as cognizer 
in the manner above described (i.e. pariccheda-laksana ). 

\44c-145b. The 245 memory is a mind being directed towards 
the past thing What is directed towards the past (bhuta=yan-dag) 
is not a cognition 246 (graha) because that mind does not flash up 
from its cause. 

145c-1466. The 247 non-dual form (advaya-rupa) which is 
(supposed to be) domain of the well-awakened (Sambudda) is not 
cognizable to us and therefore 240 untrue (ayathartha) . What 
is said 10 be untrue, is un-satisfactory because of the non-dual 
nature (advayatvat) of the knowledge. 

146c-147Z?. The 249 Buddha is Omniscient because he comprehends 
the entire cognizable universe through the agency of his cognizing 
knowledge, and not because he does so in a non-dual form. 250 

147c-i48c. To 251 what is said (by Dignaga), viz. a non-describ- 
able form is cognized (by one’s own self, we now ask:) What 252 is 
cognized by other person, is it possible to describe because the 
other’s mind can be comprehended ? 

148^-49. Then 253 there exists definitely the object-cause in the 
external and therefore every mind is not at all (proved to be) 
objectless (niralambana) . If the mind has not any cognizable in 
the external anywhere, how could one become omniscient ? 254 

150-1516. By 255 comprehending one’s own mind alone there 
may be nothing but the self-knowledge of the mind (svasamvedana). 

If any one is supposed to be omniscient by merely com¬ 
prehending one’s own mind and he is known to be a separate 
individual then there would be no realisation of the mind alone 
( cittamatra-darsana ). 

151c-152£. If 256 you think that this defect is obviated in view 
of the fact that the knowledge is non-dual in its nature, how, 
then does that (non-dual) knowledge comprehend its content ? 

152c- (If 257 you say again, that) when the knowledge becomes 
freed from every kind of dual form then it comprehends the 
universe in all aspects—this saying is indeed a matter of great 
wonder. Therefore there is one (i.e. omniscient) in the nature 
of comprehending (grahaka-rupa) (the entire universe). 
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153. There 258 is not any person known to us as omniscient- 
says a self-styled wiseman 259 amongst the so called learned persons ; 
but this saying reveals his dull intellect (sva-durmati) being 
engrossed in it. 

154. As 260 the actual experiences dictate it is possible that 
as a result of contemplation on certain definite antidote the whole 
group of desire and other defilements are entirely destroyed. 

155. But 261 there is hardly any possibility of applying an 
antidote in the case (of the Yogacara conception of emancipa¬ 
tion; for the Yogacara holds) that the mind of all worldlings 
is under the firm grip of dual forms (subject and object) and this 
idea of dual form may be destroyed by contemplation on some 
object. 

156. The 262 knowledge which flashes out in the form This 
is void (sunya)’ is related to (lit. entered into) to the said 
dual forms and such knowledge being associated with dual forms; 
how can it serve as an antidote ? 263 

157. Just 264 as one meditating on a desirable object does 
not destroy his desire, just so a man meditating on a thing in 
dual form does not destroy the idea of dual form. 

158. Assuming 265 in the mind an idea of entity 266 one 
contemplates upon it of no-soul. But the principle of non-duality, 
a mere word has not any purpose (nirartha) and hence a contem¬ 
plation upon it will be quite unnecessary. 

159. The 267 contemplation upon impermanence frees one 
quickly from the delusion of permanence, (-a reasonable proposi¬ 
tion). (But in your system) by discarding every kind of perceptual 
experiences one necessarily secures Buddhahood (not a reasonable 
proposition). 

160. The 268 person who is free from every kind of perceptual 
experiences is completely inactive. Thus Buddhahood is desired (by 
you) without making any effort and practice. 269 

161. Therefore 270 the state of well-faring (Saugata-pada) i.e. 
Buddhahood is secured on constant practice of compassion towards 
the sentient beings, doing good for them, and meditating on every 
manifested elements of existence as impermanent (samaskrta- 
anitya) 27 ' 
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162. When 272 one entertains the idea of mind alone, how 
could he fulfil the preliminary duties such as charily, etc. In 
the absence of charity there is no possibility of one obtaining 
the Buddhahood. 

163. If 273 you argue that under the influence of mutual 
causation and on the principle 274 of mind-alone thought arises 
in the form of acts like giving and taking the charity. That 
cannot be proved either by percaption, inference or reliable 
scripture. Such system is only a presumption and it is nothing 
but a verbal eloquence. 

165. When 275 one practises repeatedly and several times men¬ 
tally a charity-thought (i.e. the thought in the form of charity) 
it never releases anybody from poverty. 

166. Even 276 if innumerable thoughts (manaskara) ofYogins 
are meditated upon (by us) neither happiness is gained nor 
misery is removed in reality. 

167. In 277 doling out everything (material) to all living beings 
and in fulfilling the charity of compassion there exists no distinction 
in the nature of things (arthatmana—arthasyarupa) however, in 
practising the compassion-charity we have a prohibitive injunction 
not to give certain 278 things (viz. three garments, etc). 

168. There 279 was great Decease of the Buddha in the world 
and we have his relic now as his mortal remains. The mansion 
and monastery, etc. are witnessed by us; how can they be 
products of the mind-alone 280 flit, paratcmtra) ? 

169 If 281 these things have no existence of their own how 

can we infer therefrom the great events of the past ? If the past 
events are not inferred, the whole system would he reduced into 
an extreme materialism (lokayata). 

170. A 282 man witnessing the relics of the Saint who is 
purified through emancipation of the Sravaka, disciple becomes 
free from passions. If he has no recollection (lit. inference) of 
the past event, how can he entertain the faith (in his relics) ? 

171. If 284 (you say) it is produced by succession (prabandha) 
of people the life is seen to be cut off. If you again say that 
one continues to exist due to other, how would there be complete 
and last deliverance 285 (parinirvana) ? 
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172. It 286 is the settled fact in the worldly system that from 
the seed, etc. come up sprout, etc. and therefore there is not 
any sound reasoning for the plea that the whole universe is 
nothing but the mind. 

173. When 287 a knowledge arises immediately after a know¬ 
ledge, the subsequent knowledge is the result of the previous 
knowledge-cause. 288 This rule is also not permissible (in your system). 

174. Thus, 289 (e.g.) there would arise the knowledge of smoke 
in the absence of the knowledge of the 290 fire, and also the knowledge 
of the sprout would arise from non-knowledge of the seed. 

175. If 291 you plead that mind perfumed by the knowledge 
of the fire produces (lit. is the cause of) the knowledge of the 
smoke; when there are several potentialities (sakti) in the mind, 
wherefrom could arise the thought of distinction ? 

176. If 292 the cause immediately preceeding knowledge (or 
mind) of fire is the cause of the mind of the smoke, that also is 
not good; for, the mind of fire is not definite ( = concomitant) 
with the mind of smoke. 

177. When 293 the concomitance is completely unproved how 
do the people talk in the unmixed terms about the cause thus: 
this result arises from that cause ? 

178. Therefore 294 the doctrine that the whole universe is 
Chittamatra , ‘mind-alone’ has been declared (by the Buddha) 
aiming at the imaginary or assumed aspect of the external things 
(kalpitam asritya) but not because the matter, etc. are improbable 
to exist. 295 

179. For 296 what (object) one may display desire and other 
passions, Buddha viewing that object as merely an imaginary 
(kalpita= Vikalpita) has preached the doctrine of no-soul with 
reference to these (the assumed) things 296 ^ in order to remove 
all such passions (dosa) of the worldings. 

180. Similarly 297 in other places too the Buddha has stated 
that the external things do not exist in such forms as are assumed 
by the ordinary worldings. 298 Why is it so? (Buddha’s knowledge) 
is superior to (that of ordinary worldings). 

181. Since 299 some sort of agent has been just previously 
stated and the duties are understood alongside of the attachment 



31 


towards an agent as real the idea - of agent as real is necessarily 
to be negated. 300 

182-183. In 301 other places it has been likewise declared thus: 
There is something inferred (kalpita) and some other thing 
fancied, vikalpita (- parikalpita) . The true form of dharmata 
(dharmata-rupa - gzugs — form— svarupa) has been explained thus ; 
dharmata is svalaksana, self-essence. What is kalpita is no other 
than a basic reality (bhavamatra), anci the vikalpita is its diversity 
(bheda). This diversity of dharmata will be inappropriate in the 
absence af bhava 30Z (some basic entity, i.e. atoms). 

184. If 303 the Rupa is declared to be sunya (devoid of rupa- 
nature) how the term rupa is employed on it ? If you argue that 
it is done so on the assumption of the rupa- nature, what is the 
ultimate objective (phala) gained 304 (therefrom) ? 

185. Of 305 what object any contradiction is impossible to 
exist that object thereby is verily existing. 306 (But, for the opponents) 
since everything is non-existing their experiences are not really 
there as in the dream. 307 

186. The 308 advocates of the external reality point out to 
the Idealist (citta-matrata-vadin) thus: Let the men of erudition 
investigate whether this (my conclusion) is just appropriate or not. 

187. But 309 I have no wonderful (wise) knowledge suited to 
investigate what is right and what is wrong; I have however 
stated in brief the truths propounded by other masters. 

188. The 3T0 wise men realize the destruction of ignorance 
darkness by means of the lustre of their true knowledge. Hence¬ 
forth let the unlearned get purified in the path of the great men. 
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NOTES 


1. This verse may be rendered into Sanskrit: 

a?TKtrr‘ IM II 

2. In accordance with the tradition the author speaks of the Bud¬ 
dha as possessing two qualities, svartha and parartha as done by 
Vasubandhu (Kosa, I, ver. 1), Dignaga (Pram. Sam. I. ver.- 
1. with vrttih. v, my Review in ALB,) and the author of the 
Sutralankara (—Kalpanamandatika), Chap. I (v. my Sanskrit 
text, published in the journal of Sri Venkata. Institute, 
Tirupati, 1941). 

3. I 

11 R II 

a, lit —Jnanatva as Sadhana , reason is referred to in the 

verse 29 below. 

4. This is the conclusion arrived at in the Vimsatika and the 
Alambana-pariksa. 

5. STT^TFi: I 

11 3 11 

6. Dharmakirti’s definition of pramana is: *TT^, 

.1 Pram, vartika, I, ver, 1. Subhagupta’s 

one of the arguments to prove his externalism is avisamvaditva; 
cfr. Tatt. San. panjika. p. 574,11. 20, ff. 

3^^' 11 v ii 

8. set: ft] d ^ i 

eT^TT II ^ ll 

a r the word is used to bring out the Tib. expression: mi-gyur- 
ram implying a simple query. 

9. ftTCS#^ ^FTOTT HrTT I 

ifa ^ dWBPlt: II ^ II 

10. The Realists, while opposing the extreme idealism, genrally 
raises such objection as the present one to prove its absurdity. 
It may be interesting to Compare a European parallel: Dr. 
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Johnson is said to have expressed his opinion on Berkeley’s 
philosophy by kicking”^ stone with his foot and saying: No, 
Sir, I prove it wrong (Sir James Jean, Mysterious Universe, 
the Bridge series, p. 71). 

11. wem m t mfer i 

i n * w 

a = fa^cpfo i 

12. In the illusion there is always a perversion in naming things ; 
e.g. in rope-snake illusion the snake-name is mistaken for 
the rope-name. 

13. i 

5T^TFcl q^fa U^ll 

14. The idea meant here is this: Time and space are not different 

from the matcrialt hings ,i e. ate ms; cp. A ya. binda-pradipa 
p.44. TOTOFT ter: mq^t fel: I and Pram. va. 

bhasya. p. 188: ?T ^Tt ^TTHTT^T ^qTfew l The Buddhists including 
the Sarvasti-vadin maintain that every thing is momentary 
and the moment is no other than the thing itself. 

15. Tbftfhg; i 

arcpfo: srcrHfcr II % ll 

16. A partly definition of yogin. 

17. This is explained in the Puggalapannatti, p. 145 : 

5*T*5> I q^HT fi^T 

qfcpqW fftf'T I 3PT 3Wf snmfafrft 1 Abh-kosa 

(Poussin, VI, p. 276); One who is entered in Nirodhasamaptti 
is named "doubly delivered’, because by force of prujna 
and Samadhi he is delivered from klesa-avarana and 
vimoksa-avarana (cp. 8 vimoksas in VIII, p. 205) Satya siddhi, 
chap. 163 (Eng. Summary) If he gains both, he is 
ubhayato-bhaga-vimukta; for the defilement is one part and 
the element hindering dhyana-concentration is another 
part. (v. also chap. x. end) V. Magga (XXI para 78). 

^ifct Wfr fagrTt fa 

VTTqf^grft. I 
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18. l 

6Rf5STRRf^: 5^T: II ^ II 

a=wffir q*nqcsritft: I 


19. ^TtfFRT FTTcT TO: ^P=fT»r ffi* JcT I 

qmrcmsr^raT wi^n^cRn 5* ini n 

20. STf^Sq^ffegfe^T^RT^TpiRTc^: I 
fqTOTfRT^qfecTT ^TCTTqf ^|cTT II ^ ll 

21. It is difficult to understand the author’s intention here. 
According to Abh. kosa theory of momentariness is 
applicable to the elements both internal and external. 
It is the Theravadin who makes a distinction in applying 
it to the elements and pleads that the material elements 
continue to exist for 17 thought-moments (v, Abh. Athasan, 
IV. 86. Kosambi’s Tika, p. 67). Despite the momentary- 
theory the Vaibhasika maintains that karman produces 
its fruits through avijnapti which continues to exist on 
the support of four great elements (v. kosa, I. 11). This 
may not hold good in the Yogacara system. 

22. TOT I 

^ [ 2036 ] fip srsftsqqT IM \ II 

23. Ekarasa-jiiana-zdvaya-inma of the Yogacara which 
is dichomotized into subject and object due to premordial 
force, (1 anadi-vasana ). It is somewhat similar to the 
Sautrantika’s ekarasa-skandha zjnana, v. Masuda, sects p. 68 
with note 1. 


24. 





to: tosstc: n w n 

o 


a =Jnana-svabhava . 


25. zz cm fa 

q«TT fa qftqSilOTT: ST*?: 11 U H 
a^Tib. de-ma-phyir-mi-brten-shin. 

26. q q l 

"N 

(rT^JT) TJrra II <\\ II 

a=Read in Tib. gan.-gi for gan-gis. 
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27. The idea seems to be this: when the Yogacara denies the 
external things, there will be no occasion for preaching 
dharma or listening to it and arousing the right view 
which leads to the destruction of Vipaka. Dharmakirti, 
however, defends his position thus: 

l Pram, va. ver. 220. 

28. IStf a^T^T?£TcTlcr faJTrl ^ I 

a=sgif^r’!fi5 qreFPTT i 
b=See the verse 29. 

29. qf^mm^nsfW^re: i 

fafirw’srot jmrrmTtfffqrc: frft n =q ins n 
a=mrr'5fTq-3tfqrr^: 


30. The knowledge of the eye-diseased person ( taimirika ) is, 
however, contradicted at once. 

31. cT i<-n I'^q^ftsfrTCT I ~ 

^farea^sfor'^rrera' «r nun 

31 a. cp* Nya, bindu-Tippani, p. 19 : I srPcT aT*n*EF 

l Every perceptual knowledge is illusive so far as 
its object is concerned. 

32. snKtqqftqi^r 

^icRcft fcr jgrrni TOT l|^o|i 

33. This Sakti, according to the Idealist conies into existence 
from the self of consciousness and not from some other 
exterrnal causes. 

34. m\a^ ^ ^1 

smpr <ni ^ *mPTT n ^ w 

arsTPTrt is to be added from the previous sentence. 

35. This is probably anadikalika-vasana accepted by the Idealists 
to account for the universal causation c/r, Madh. avatara, 
VI, ver. 46 with Bhasya, my Sanskrit text, p. 42-43; Bud. 
Logic II, p. 367 with note 3 and p. 400 Jinendrabudhi’s 
comment: Every notion of causation is produced by 
Biotic Force; and Alambanapariksa, ver . 8. 
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36. \ 

*T f «r fcT^r n ^ u 

37. Jati flower as a factor in producing fragrance is a common 
example in Indian Sastraic literature, cp. Kosavy. II p.39. 22 



cRT nsta f^^rFr fII II 

39. arnt vrr^ru^rr^ i 

40. Here Sakti-vadin is the Sautrantika. According to him 
seven kinds of consciousness (five sensuous, one non- 
sensuous consciousness and one mind) are produced from 
their upadana consciousness, a subtle mind in possession 
of all seeds, something resembling the Alaya-consciousness 
of the yogacarin. The~ sautrantika contradicts the vasana 
theory postulated by the latter on the assumption that nothing 
is produced from anything but the mind = Alaya-consciousness, 
or the Sautrantika’s subtle mind, v. Et. Lamotte, Histoire 
du Buddhisme, p. 673; and Masuda, Sects p. 68. The kosa 
speaks of the seven types of vijnana in this line : 

*FT:/ ( I, 16 ). 

We may note here a parallel discussion between the 
Yogacara and the Sautrantika as reproduced by the 
Stcherbatsky from Vacaspati’s Nyayakanika: (The Yogacara:) 
(The external object is superfluous, there is in the internal) 
Biotic force which accidently becomes mature and evokes 
an idea ; this is also accidental ( and changing concomitantly 
with a change its cause). (The Sautrantika:) But, is it 
not your Biotic force in this case simply the force of 
the subject thought contained in one continuous stream, 
the force to produce out of itself, a corresponding the 
objective thought, Bud. Logic, II. p. 367-68 ). One 
interesting reference to the Sautrantika may be noticed 

here : ns I 

SJTCT: n i Arthaviniscaya 

Sutratika. The idea probably meant here that the 5ix 
consciousness-bodies are conditioned by Samskara, a subtle 
Sakti formed from the experience of external things; cp, 
the ver. 27 below the same idea. 
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41. ?qq?qrqq qT^qrfqqaqmqqq q i 

nqtff qiq q^qq %q ^«i qrnfq%q ii ii 

a = qffqfqqtq i 

42. 

43. q^wrrcq fq^cqtgqqrarqfqsrq: i 

qqq'tqf?qfqfq%q q qqitsrqfcqfqqq: Mt II 

S3 ^ >0 A 

44. Pravrtti-vijnana depends on upadana-vijnana and the latter 
again on the former to produce it. 

45. q iTrfjn: I 
fq$T5tqqqTqfqi5q fqqtqra aqftffeqT: ir« n 
q?q q£ a qlqtsfrq, 

a = qPqilTfhqT: l 

46. This is the Sautrantika’s standpoint, v. ver. 24, 76. 

47. qwlqrqTqqmirT 

snaR-qq qRof a qfqq-qt q qtq q n ^ ii 

-N ' 

48. This is the system of the Yogacara. Alaya is named 
upadana , cfr. Trimsatika, ver. 3 with Bhasya of Sthiramati. 

49. umiq^qq qq qrqeqTfqqTqqq i 

^ ~\ 

fqqrqtqTfqq^qrq qq qqqg^q?! ir^ii 

This verse is cited in Tatt. pan. p. 582. 

50. Sesavadanumana=vaidharmyavat, v. Bud. Lode. II. p. 
208, n. 1. 

51. &TT a §1 zb: qffqssr cf^qiffRf^qsqq: l 
qfg-sqqfRT?? q ?qcq qbq qqqr ii to u 

a = grq^qqq b, Tib. dgak. mgur. c. lit. f$qrf|qq1wfafTq>, 

52. qfqqTqrqqrpqTq tqpqfq ?qqq«T3R. i 

fqqTfqqf WRqqfFq qq qs' qq: ^ im ii 

53. According to the Yogacara every human knowledge is 
illusive with reference to its object (v. note 31a above). 
The author asserts that knowledge can be illusive if it 
is vitiated in' a later stage. 

54. arrq qq$ fqqTqqqqWrqq> m- i 

ira tqfqqqtq qq qq qt qrftq qrq q n v? ii 
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55. This and the following are the opoinions of Dignaga, 
v. Alam. pariksa, ver. 6. 

56. ar«ff i 

m^T^wfafcr sris: 

57. This is the main argument set up by Dignaga in favour 
of his idealism, v. Alam. par. ver. 1. 

58. II 33 H 

gf^u-trrr wr ^ i 

u 3* n 

fastfftm ?rm: i 

This verse is made of 5 lines, the next four lines being 
traced to the original Sanskrit. The implied hetu is 
ekaika-apariccheda. 

59. I 

o 

Tatt. san. p. 552 cites this verse with the reading 

for — . The Panjika further quotes his comments thus: 

^T^sfq- 

frc^fqSFT: 1 ^T^HT *aj55 

ifcT *TFTCrt finsmt l (Cp. p. 199 and ver. [589). 

It is interesting to note the difference in readings. 
Kamalasila thinks that nila is empirically real from the 
Sautrantika standpoint of view but sthula is unreal. Subha- 
gupta, on the other hand, thinks that sthula is a real 
substance rather than nila, a quality, derivative element. 
The idea may be clear if we look into the discussion 
in Kosa, IV, 8—12 on Samsthana. 

60. fgtfT flfa I 

II ^ 11 

61. The idea of oneness as illusive is explained in Tatt. san. 
ver. 598-9. Similarly the idea of grossness as illusive in 
ver. 592-4 (Ibid). This latter position is of the Sautrantika. 

62. 3Tm forpr I 

m *rqf n n ii 

63. The opinion of Vasubandhu, Vimsatika, ver. 11. and ak,o 
of Dignaga, Alam. par, ver. 1. 
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64. 441*44 ^ [204 1 ] srif^r 4541*041^44344 I 

5% to 4ifcff 4a; 4t 4m ii ^ ii 

65. cp. Alam. par. ver. 2: Pram. sam. I, ver. 

66. a4 tp i ^saa : 4 * 4 : *4TT44:r44T4>*T: i 

ct 4%4T« fi4 5ltrR TSoJT^aiffg- 3 ja; || ^ || 
a = Tib. hdus. pa. 

67. The author thinks that Sancita atoms are dravya, subs¬ 
tance since they discharge a uniform function. The same 
opinion in his Anyapoha-vicara, ver. 2. The logical school 
of Dignaga following the Sautrantika standpoint defines 
dravya as one capable of discharging a perposive action : 
artha-kriya-ksamam vastu-taksanam. v. Tatt, pan. p. 730, 
(18; Nya. bindu Tika p. 76-7.) cp. pram. var. Ill, ver. 195: 

4444*Tf44F4*4T4 414*1 I 

44444 4%4i*% % fhfhvf ii 

It may be noted here that the opinion of Sancita:-anu 
as the object of consciousness is atributted to the Neo- 
Sarvastevadin, (Sanghabhadra) by Kuei. chi. v. my forthcom¬ 
ing edition of the Alam. par. 

68. 4 44T44:4Tf*4 4 I 
f44T44m: 034T*ff 4 *04H*54%4f*r II II 

69- The same idea in the author’s Anyapoha-vicara, ver. 
7. cp. Tatt. san. ver. 870. 

4*4 4*4 f? 5154*4 4> 4T f444 4=544 4 4 *ff43*I 44 4*^41 4T % 444T II 
with Pan. citing the Bhavasankrati, ver. 9: ^4 44 4F4T 
4 4> 4t 40fsbm c 4% | 4T*Tt 4 i 4?T4 44 OOTOt 4T f| 444T II 
444T 4ff4: I 444T4t44T4)4c4 44F|4t *4414: (*455$mO ) ^f4 4T44,1 

70. 4*4 1^4^441 *0c4T4>R ^4k<44, I 

ffST4 4*4 <444 f44T*4*<44 f 4*T II *1 II 

71. This very instance compells the Yogacarato declare that 
the images that are reflected in our consciousness are all 

false ( alika ) v. Tatt. pan. ad ver. 20 37:5H4T444f4f*T5c4T5rT44*:454T 
4%4 I 44?4 4g**4Tf*4 4T44^44f*qf4: I 3tmT*T54i4f*Trr4T4 41^ 

4T 3TW4r 444, I 3?*44T 4:444:444441: ofi[44'4cr I fast 44*41441*1 
^*414 4I4T4*4f4f**R?4T4, 414*4 **444144*147 4|4T 4 snm)f4 I 

^44T44*4=4f4f*4:^4T4 5r4*4T c 4^4>4T HrT c *frf% I p. 571, cp. p. 181, 



41 


ver. 536. HRiR ffsiH.... i A thorough examination of 
this topic from the Yogacara standpoint has been made 
by Ratna-kirti in hi. Citra-advaita-prakasa-vada • (v. Ratna- 
kirtinibandha, K. P. J. Institute. Patna* 1957. 

Dharmakirti from the standpoint of his logic offers this 
explanation: Our practical experiences dictate that several 
non-sensuous consciousnesses can arise simultaneously; v. 
Pram. var. ^ptrf«f?i ctRTRT | fqspeq- 

qvfRRTR I cp. vers; Ibid, 197-201: Tatt. 

san. ver. 1253; am: n ^ I 

mtTRf ^ I etc. 

Another explanation is offered in the following lines : 
jpti ^ tmrrwft i sfa aww rtpt ftrawroq 

%trcr: li Pram. var. Ill, 222. Bhasya: tp^^^TcrT- 

SJWRT f^ll fairs'ctrm I p. 290. 

Dharmakirti further argues as another solution that several 
things can produce simultaneously one cognition : qh 3 T f¥<t- 
Ut ttffrn^TMT: ttfT I ^RR nt-=4f ; SirTf? ^T. II 

Ibid. 224. Bhasya: qsffaqmR^Rr qt 

I d«TT qTHTRqYT'f I 'ft fqftq: | p. 296. 
Kosa (IV. 10) also refers to the citrastarana problem, v. 
Note. 178 for the author’s solution. 

72. qfe i 

tr ii 'R ii 

a—Tib. b kra-ba —f^pt, variegated. 

73. A similar explanation in T. Panji. p. 571,/. 16, v. note 
178 below the passage/tTq^RuYsfa.... I 

74. qq^rwts'jpif i 

rfRtRERrq mm n *3 u 

75. Atoms appear and disappear together: i 

This is what the Sarvastivadi-Vaibhasikas. conclude. It is 
further made clear in the next verse, cp. kosa, I. p. 35, 
11. 18-20, and Vis. Mag: mut Rtf 'KRTt =qtRtfV umYt l 
315% arfqpTRTFTI irjccfmr ^srpiT II 
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v. my paper on Nilakesi, Annals of Research Institute, 
Tirapati, IV, p. 61. Tatt. sangraha defenus that the atoms 
though invisible individually, become the object of 
perception; v ver. 570. 

76. stcqq-qqqmqT i 

tv ^ 

This verse is cited in T. Panji. p. 551, 1. 21: 3{qifq ?qpT 
qrjfqqT trqhqfpq fqq?qf% qfq fq5P?n4%q,qTrnqqfqqrq sfq I 
qqlTOT.I 

77. 3T<q %fq qq qqq^qq, i 

3Tift fqqqs? "Tsqq %qfqq; q'fq^qJr II *> II 

The second line of this verse is cited in prose in T, panji. 

p.556, cp. n. 79 below. 

78. The author refers here to Vasubandhu’s criticism of 
atomic theory in his Vimsa. ver. 12, 14 : 

qq%q jprqgm qsqqr i 

wi qTTTqq^qtq fq*>¥: rqrcqmqq: II 
fqnfwrfet qrqrfrq q'qq^ q qwct i 

Some similar criticism has also been made by him in the 
kosabhasya, I. ver, 43. Tib. pp. 81-84. and the Vaibhasika’s 
defence. 

79. qgfq: 'rfqqrfrqT: i 
qfqqt qqqsfq qq mqqqpqqT: n v<t ii 

O 

cp. T. panji. p. 555: qq?q^qqqrq mg—qqqsqqrqrqTqqqsqr- 
fjoqifqrqrqq: qpmq q qr^q q^qq i trqfqfifq qrqrqqrqqq- 
qfqcqiqqq^q qqcqq, q qqTqq I qqrfq-q fqqqsqt qpnfrq qqiqrfqq- 
fqqq: I qrqqr^^q^qqqqq: qqffqqtqqj q rqiq | qqqrm 
qWqqonqfrqqr fqq^rsqqt^T; i qqsr rqnrM^qtqiq sfq %=pq qgfq: 
qfrqvqqqtq:' rqq, q qmqtqq ?fq i 

80. The same idea in the ver. 8 above, cp. note 14. 

81. qrm7q> hr frqq>s?q: qr«nqq: i 
qqTfqtqfq *qqT«TT q«qq q fgqTsqq: II II 

cp. Vimsa, bhasya: apq't If qmrqt: ■jqfqiqTq'T qiqeqtfVqTq 
^fq fqrqrnqq qfq qq qqttqqrq qqqrqftqcq q't>?qq I The present 
verse answers this objection. 
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82. i 

3^5^ ll Vc II ' 

The idea of this verse is also included in the prose 
passage above cited in n. -79. ssffq^E = TTcf^s^Tffa. This 
explanation suggests idea of manifoldness on the atom 
is imaginary as the idea of the oneness on the aggregate. 

83. ST T ’JpT T«TT I 

nsf clfelFT TT II V£ II 

84. The explanation is made here of how an invisible atomic 
form becomes a visible gross form. 

85. T?>q?t I 

ffT^rKt: , jt't*3FTT cTKnr: WT„ || Jo || 

86. If the latter proposition is acceptable, the former one also 
will be so. 

87. qqtsfttr t i 

qsir «T=P}fasT TTT cf rTTFTT II II 

88. The advocate of knowledge of two and more moments, 
duration is probably the Naiyayika. The Theravadin 
pleads that it exists for three moments, v, Abh. San. TV. 

89. Atoms, though existing in an uninterrupted series are 
not conceived as one avayavin on the analogy of 
knowledge. 

90. STRmRT Wf^rF o *lfcRW I 

fr 5 II ^ II 

91. This is in reply to Vasubandhu’s criticism: 

ttRt: i Kosabhasya, I. 43. This answer implies 

that the author is a Santara-paramanu-vadin . 

92. 3TT^^ tffa ^RT WgQW R 1 

ii ^ ii 

93. This answers Vasubandhu’s query : pTTTfqt tt Vimsa. 14. 

94. Tgm TTTT HTT I 

TtTtTiTstfT q«TT TTstTSfT T II HV II 

> -O 
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95. 3T?ft ^Tf^^TfT (Tift 'TT^rfcT I 

^%rT=5%g a'TPwTq) ?T ipJ?T n '<’< it a=parinama= 
hgyur . ba . 

96. cp. Vimsa. 12 d: fq°5: i 

97. ar^^TcTTTW^ 3pi$TT«r sqqfwrr: i 

m- *r%q (l ^ i( 

98. This makes clear that the author holds the opinion that 

atoms do not contact with one another. Read in Tib. 
reg. pa for rig. pa. 

99. q^w^q aqfwTfori: i 

fqf^vTT q n v* it 

a—/rgywr. ba. v. Madh. vrtti, p 7. 

100. q«tT i 

%fq<T ll V5 n 

&=brgyus. pa S. Das, Dictionary. 

101. 3T^s*q^fe^qq: ; feiwfo: i 

n %\ u 

102. It appears that there are millions of atoms having no 
capacity strong enough to come into combination and 
to form any visible object. 

103. The Yogin can count the number of atoms even of the 
hell, etc. remote objects. The expression : acaladigah 
is again used later in ver. 64 below. 

104. 3T3> wfcnrorafe \ 

qqiwqm II \° II 

; a— snfarora; ^ \ 

105. The idea may be amplified thus : If my apprehension of 
atoms by outer senses is illusive, your understanding of 
the mind alone with eqully be illusave. Here the authors 
reference to the mind as the sixth sense is suggestive 
of the fact that the mind understands always what is 
apprehended by the outer senses. Cp. the Saying ; gpsrt 

ftsrat qi cited in Nya- 

Tippani, p. 26. 



45 


106 . *rr cT^rr i 

qfk nr^Tfefofta vi^Tcr u %\ .ti 

q^mtT^mr^ sratfocra st i 

Slfof =* ^Tf%cftS?q Wb] I 

^R5^' U ^ II 

a=lit . fefFT b z 3will be a better reading. 

107. The Yogacara conceives the mind as the basis of illusion 
of the whole universe ; thus the mind is a real entity 
while the objective universe is illusory. 

108. The Yogacara'$ conception of the hell is well explained 
in the Vimsa-bhasya ad. 4. Read my English translation 
of the treatise and a bilingual edition of the textes with 
notes from Vinitadeva’s commenls (Institute of Tibetology, 
Gangtok, 1964). 

109. The author thinks; As you (opponents) declare the 
atoms, etc. as illusory, why do you not say likewise of 
the Pradhana and Purusa as illusory ? 

110. ^ i 

o 

111. i 

'jms-imTqltrt: ^ II ^ II 

112. The same expression previously in ver. 59. n. 103. 

113. '3?l5l l 

fWTTq %€& II U II 

114. T. Panji. explains Jnana-Jneya-svabhava thus: 

f^e^R^snf'T I PT> 5TTTO trq 

mre: fppirf'T pjttpt m* i awt- 

*f 4.'?rwcmut4ffortf tt?WfpTT I H ^ ^fTOTfsRt^SpI 

fppqsrcrf: gpfappqprraTpg' i ptt % trpra'qr 

5TT4 h I qterfpfq g 

sif%dT 4 prrrfefv% i an? Tpotsfo i p. 569. 

115. mwftsfo tn?^> strict ^sfj fartfon i 

3ra?a u w ii 

This is cited in T. Panji. v. note. 114. end. 
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116. a37f3^v7 fen4 5777 37 fe3f337 I 

331 33 337 3rjf zp73 37-337 fT' II II 
<7= lit. 377535. 

117. What is implied in the previous verse is made clear here, viz. 
in the absence of either of the two. knowledge or the object 
no cognition flashes out and that is the reason why they are 
felt simultaneously. 

118. 33^mf33ST73: 3*355JT3%337 I 
f3333sr 7j3fi* 33337fi : 335*t 3 3 II II 

This verse is cited in T. Panji (p. 568, 1, 4) in prose: 373 
3^353 tT33T3f333737 337 fsfeqfef 3 f=33333J 3337 37337^3^31 
|3>: I 337 3537 3333*1 3fg33 33373733^33* 337 3537337 

3 35>q333f33^5fq 33^3 3731333; I 337 %33373t 3c3f7 3?l73^ 
3 3c3f3?33lS333ff33l I 

119. 3T73^WT53 f3533iq 33737 37^337 3 I 
fwT333373t37 313 337: 337 '33: II \\ II 

120. The author probably intends to say thus: The ghost, the hell, 
etc. are equally spoken off - in the scripture, why do you 
say that our knowledge of these things is an illusion? 

121. 3T3?#r 3533 % f3^3 IBfflfe I 
33f353f3^;<J 3fl^ftT f333Tq II 3° II 

122. 3^35373 331-33 f33T 3?f33 I 

f335>S3 33l |333tft3 333333 II ’37 II 

Kamalasila introducing this verse remarks:37<373i : 35pT73t=33Ti?- 
f3Wls3 3^3TT-3^I®353 ' ’I This objection is also noticed 
by Dharmapala in his comment an Alam. par. 

133. 3313: 3^5333373t3f3537 337 I 

3:3 373773 373 3%33 =3 35T3lj II >3? II 
124 T Panji. refers to this idea of oneness and its implications thus: 
53 : 3 37R qf3 3?7753 3373: 33T |37f35: I 33Tfg 333 J 33#5T7^ 
3?3%33fe33> 3fe^: I 37% 3%53|W33%%4313313: I 331% 
3 l 57 > 33 t^sf 3 3|33»3T373-33-37333I37333^37g I 337 3 373 (sic) 
3T3^3t 33 f=33ST3T 333313313% I 33T 333373*13*3 : f35: *373 I 
f3fl-3*T73¥3f333 3% 334731**4333: 1 3 37-3*733*37f3q'3- 

3**73: I 73373f37f:337 f3f33fcT33 73*1773 I 
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125. AT M 1 

nipTcnq*5V*m ?i<?lTfi: fa fa«lfa II ^ II 

The idea expressed in this verse is well state in T. Panji. 
passage cited in the previous note. 

126. OTPrrera i 

err w u 

The idea of this verse has been summed up in T. Panji. 
passage cited in the note 124. 

127. i 

128. Thus the reason becomes anyatara-asiddha. 

129. [206 a ] mWTT l 

130. For the advocate of Sahara jnana , the image is a part of the 
knowledge. To prove it is useless. 

131. its* itjet qsTsm i 

W cT^T II W II 

132. f^uisr ^ h ^mc 3T: I 

itfe ^TR^q^r, fircT firi%?rsp^ u va- u 
a=3T?jtqw^. No case-ending in Tib. c. dgah. bai. 

133. The author appears to mean this: If the experience of the 
black shell consist, in the nature of knowledge alone, the 
knowledge should then be experienced as black. Since 
the black colour canot be attributed to the knowledge, 
there ought to be something black material other than the 
knowledge. The classical example is : pit ah sankhah. This 
example of bhrama jnana seems to be purposely employed 
in order to point out that there are two aspects of the 
object, viz, black and the shell which cannot be accommo¬ 
dated in the only knowledge. 

134. qfe ^RqcT^ f? ^ I 

5T gsqct II V3fc II 

135. qsn I 

m II ^ H 
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136. I.c. One imaginary form and the other real. Similar objection 
in T. panji. p. 574, ver. 2051. cp. my paper on Bud. Idealism. 
Tirupati Institute, Journal, I, pt. 3. p. 83. 

137. 5 sTmft srartf forasppj i 

ii n 

This verse is cited in T. panji. p. 569,//. 16-17 along with 
the verse ; .1-v. n. 114. 

138. Samagri . according to early Buddhist includes three factors : 
(1) visaya (2) indriya , and (3) vijn A ana , manas and it gives rise 
to a sensation, sparsa, which is followed by feeling, vedana , and 
then image, samjna , v. Bud. logic. II, p, 311, Table, Cp. Kosa, 
III, p, 63,23. 

139. Here the term saha is in the sense of immediate succession: 
cfr. the next verse, 

140. qpfqr i 

141* f^TTTOTNtsql, 1 

*TFT fiparfe zft || li 

142. That is, the reason is doubtful, (v. ver. 74 above.) Sandigdha- 
asiddha* 

143. *TRfcp=r: ^ %% I 

ii if 

144. The idea is made clear in T. Panji, p, 570, /, 18. ff. 

?rf? i 

f¥ <tff[ l *T%Tcqqj The author probably 

means this mukhyato vedyatva by the expression jnana-vitteh 
svabhavatwat. It does not however follow from it that the 
author means that the knowledge knows itself. According to 
the Vaibhasika knowledge knows its preceding moment and 
hence there is no jnana-sva-vitti. 

145. f? I 

qrotar q^rr q %sqfaa n ^hii 

a lit. 3T%t: 

145a. The idea of this verse is also referred to in T. Panji. p. 570. 
/. 20 , ff 
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cTcf?J qfc JjT?q f I ^ |cftTf?TlcTT I 3T4Tfa 

3i«TT^«if^r i a*nfq a aqTfqqTfqrfqfe: i af| 

ntel«WH«4l^ WTiatat r^Pn^fe: l Mukkya samvedana above 
referred to is also implied in the following passage: ■4^qM4%q : f 
Strata aqqrqrqfa Tt’Jnf'T ^T^raWlf^TTS^lf^ | (T. Panji. p. 568, /. 
12) The Bahyarthavadin of this passage is probably, the 
Vaibhasika (?) 

146, ^5RrHfl-'^?RF3HT?cr^Tf^: I 

<WT zh-TqnfcqqiTta: qqsrlsqtqq:: qrqtj II II 

146a. This defect of anaikantika is explained in T. Panji. v. note on 
ver. 68. 

146ft. cp. T. Panji. p. 573, /, 15 ff. making this same prasanga in a 
diferent context. 

147. trrqrTtsnaqsf q aftrofaaq ^ktt i 

a 4tTT^ ftT54T4fRTT ^ II II 

This verse is cited in T. panji p. 570, ll 20-4 with this introduc¬ 
tory remark: 3t«t straws 41^TXTT¥R afaqaifaea qiqrRsnaq& 

fafaatsfq l cT5T fawaaar i Wlf^— 1 The Sakara- 

Jnma-vadin is the Sautrantika. 



crSTT^TT^ 3f44> a ^54% II S5 || 
a=aqaKTg, Its samvedana is gauna. The idea is well explained 
in the passage quoted in note 145. This is the tandpoint of 
the Sautrantika also. He is therefore called Bahyarthanumana- 
vadin v. my paper: Bud. Idealism, ob. cit. p. 78; Tsan. p. 402, 
ver. qfafqsqta rtTfcqnprls' tqiqfq I 

149. q^j a^n?qj aaa; [206 ft] acq^i^sm^ i 
fasna arqrfi q;q aa.f% afafa it =;«. n 

T. Panji. ( p. 561,1. 11 /) cites this verse with this remark : 
aa?a- sputa t?ara: FastwnHiqq faaarqaTafq faaa afaqsrtt i acqfc^a- 
aq<=4Ta i atamisrir qta^r qra qftf^aFqr t faaa qftfiasatrtfa i 
an? =4—1 Definition of pariccheda, v. ver. 92. below.— 

150. fasttaaaa^ saata^a aata^Tl 
wtf ar^a aaata qqfr-ssqqf?afa u e.o n 
a^qRbqtf i 
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151. This is probably the author’s criticism of the sarupya theory 
of the Sautrantika-Yogacaras. 

152. i 

^ \\ \\ \\ 


153. 

154. ferpf cTrmft * T^rmcT: I 

fafimra sreKfar % ii ^ n 

155. Thus the above stated pariccheda of the ver. 89 is simply 
vittimatra. 

156. wraipr 3# ^ ftsTT afeact *T*n \ 

%fS^ff OTT ftsict ^T: II II 

a=ses. pa. gzugs—knowledge-form, 

157. ^ ^^TRct: I 
^r^Rbqzn ^ TT^Tc^H't fastfaflT II ^ II 

158. This is very important to note that the author denies an 
apparent distinction between the Saint and the ordinary man 
in respect of their grasping the external things. The Saint 
has an additional virtue of penetrating into different aspects 
of things; sarvakara-jnana is one of the qualities attributed 
to the Buddha, v. kosa, IX. ver. 1. 

159. T ^qrr^r^q^l 

iftisfa feirm ftij II II 

cited in the T. Panji. p. 573,1. 7 with the explanation: 

T«n ^ i ott ^mdtsfa 

? ft ?t i 

a Read bsam. pa for byis. pa. 

160. Sakara<*vadin is the Sautrantika, and nirakara-vadin Vaibha- 
sika. The Yogacara is tulya-kala-vadin and the Vaibhasika 
and Satyasiddhi are atulyadcala-vadin—Krama-vadm. Similarly 
Vasubandhu, a follower of the Sautrantika school pleads for 
atulya-kala-vedana, a Successive comprehension even of 
omniscient Buddha thus : 

n Kosa. IX. l. 
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161. an^TtKTCf sfer: I 

8TT^rTT: *t ^ sqret srr?^ n n 

162. We experience different things in different shapes, some long, 
some short, some square and so on. These shapes according 
to the Vaibhasikas are external and real belonging to the 
coagulated atoms. The Sautrantika and Dignaga school on 
the other hand, hold that they are internal and unreal as they 
are merely our mind’s construction. 

163. ^TffcTf^T ^ wffi- 1 

w *r a n w 

a ~ lit. i 

164. The Mahayanists think that the yogin, having removed ihe two 
kinds of obscuration, klesa and jneya-avarana would not 
have any idea of external things, The author redicules this 
point, cp. T. Panji. p. 574 ad. ver. 2048. 

/ 165. srfg: wpw I 

o 

a * lit. smfsfet ^TfcfJT'^R: | 

165a. The avisamvada argument has already been stated in ver. 3. 
v. also ver. 185. Here we may note the passage cited in T. 
Panji. 574, 11. 20,#: 3f?T tt 

*rf?r wrferrTTq^pjsff^tcr•• tra-tr atror:, 

^rfestftPTwf^r: w^TCtfcT ^rr*rra|^: I This prose passage may 
be from his lost commentary on the katikas. 

166 . faftPTCl ii li 

a ^cuPt i 

arrctat ^tsfa ^ifet ^ u \\ n 

a= < 

167. arfer ^ftfcT f«RTFT ( 

3t«T?^TTf^^JT faSTR favPpj^ || loo || 

168. The author probably means to say what constitutes distinc¬ 
tion of one knowledge from another in his theory of 
imageless knowledge. 
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169. W f? 5fK fTOWf t 

W ?'4? *: II ll 

Cs Cs * * 

This verse is cited in T. san. p. 572. 

170. For the Yogacara the true knowledge is non-dual, advaya as 
stated in the next verse and imageless, cfr. T. Panji. p. 182 : 

TTfaqfa The imagesfare 
imputed by anadi-vasana or saktis formed out of knowledges 
produced by the sensuous objecet for the Sautrantika. v. ver. 
27. above. 

171. 3TTrJTTI 

3t^T ^ SPT^IT ^ M VRII 

ax In the sense of a separate image, prthak akara. 

172. Td i 

[207aj ^ qfrqdt ^ino^ u 

a or l 

173. This is exactly what the Yogacara says; this is accepted by 

the author himself, note %frT in the ver. 101. 

The author, has, however, stated^it as kalpita by way of 
prasanga. 

174. igarota \ 

■«ftFct%5T qftfcspen^ ^T^Tsfq iffrron n to* n 
a r lit. i 

175. This is the basic conclusion of the author. The sense-organs, 
for the Vaibhasika, are derivative material elements ; but, for 
the Yogacara they are some forms of Sakti. v. Alambanap. 
ver. 7. with Vinitadeva’s tika. cp . Satyasiddhi, chap, 45. they 
are nominal. Pariccheda is explained in ver. 89-92 above, 
Tugya^an object that falls within the range of senses and 
not a remote one. 

176. tot i 

fen* tot ^ n T°* u 

qffsfq i 

This verse is made of 5 lines in order to complete the sense. 

177. The lamp-example is cited by the Sautrantika-Yogacaras in 
favour of their theory of svasamvedana which is criticised in 
Mad. karika, VII, 8 and Madh. avatara, my Sanskrit text, 



53 


p. 60: 3T«r cfcfer q^Tfo^q^qWffl^q I It seems that the early Sau- 
trantika, i e. Darstantika does not accept the theory of sva- 
samvedana , cfr , Kosa, IX, p. 231, n. 4 ; Vyakhya, p. 698, 2-3; 
Satya-Siddhi, chap. 68,71,72. The Vaibhasika maintains that 
one knowledge cognizes its preceding one, (cfr. ver. 84. n. 
144, cp, ver. 90, 144 and 147. also) In case of not accepting 
svasamvedana , how the memory is possible is explained in 
Bodhi-avatara IX ver. 246, my Epitom. p. 39, ALB. 1953. 

178, This implies that the simultaneous grasping two and more 
colours, e.g. is possible. Therefore the cognition of several 
colours in the case of citrastarana is quite permissible, v. 

T. Panji. p, 571: $ q qgfq f^ma- 

sq%fq \ arorn: » n^ffqqqsRsfq 

%^T^f^qq<^Tq^TT q^q smro qqTcq^ q«nfq qiqqqqTcqqi 

srFftfrT 1 ^eqqqqfq .i Kamalasila probably means 

some Sautrantika author who pleads that several images are 
simultaneously experienced in the case of citrastarana . But 
Subhagupta may not agree with this opinion, as a sensuous 
knowledge, according to him can comprehend several 
homogeneous objects at once. 

179, sqfsr i 

^q ^ q^qs^qr q q 

180, cp. M, I, 295; S. V, 218, cited in kosa IX, 242 ; Satyasiddhi, 
chap. 35. The different kinds of objects, such as colour, 
sound, etc. cannot be simultaneously cognized by their respec¬ 
tive sense-organ-ssays the Vaibhasika, The Yogacara on the 
other hand, thinks that simultaneity of different nonconstruc¬ 
tive consciousnesses is possible as T, san, says ; 

qq^tewq^q \< qfqr-1 

q qrq% ^ ®qq^q q ^r. i 
3?q: qq?r fqq^ q i 

qfqqimrq*q i (1250-53) 

The same in Pram. var. Ill, 136-37. 

qf^q^qqqfq q^qfq i 

.q ; q qf^r fw. n 

cp. Ibid. 208: qrqTfer fq^sq^sfqqfcqqq i 

f^eqq^c^jq nfff^qqfq q$qfe 11 

Prajnakara’s Bhasya: qTqiqt^Tfq^q^r i qtefqqfqfq 
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fasWlfo 454^4 I 4 4 I p.286. 

The last sentence makes clear that the Yogacara bans the 
simultaneity of different constructive thoughts, cp. again T. 
san: 34 >: \ Panji. p. 241: spr% 

wiqsJT 44 ?$ 1 See also note 71 above. 

181. 3Rf 5 II II 
a =dmigs % pa . 

182. VS 3cTSliT ^ 5fR ^ cflRRTCH II V\3ll 

[41 l 

fac4 fimnrrcmt n i®* » 

183. Here and onwards the author criticises the opinion of some 
Sautrantika masters who hold that our consciousness while 
grasping an external thing, moulds itself into an image similar 
to that of the external thing and that this moulding is effected 
in just immediately next moment after the external thing falls 
within the ken of the sense-organ. According to Dharmakirti 
a non-constructive mental perception intervenes in the second 
moment and the synthetic cognition ( savikalpa ) is effected 
with the image-formation in the third moment (v. Bud. 
logic. II, p. 312, the Table) our author here, without taking 
notice of the second stage mental perception speaks of the 
image-invested knowledge as immediately following the first 
moment’s pure sensation. 

184. 5TRRiR: *PTTW: I 

vprfh xref || <lo£ n 

H [?fe] 

185. Jnanakara, for this author, is grabakakara, efr . n. 165a. 

186. 1 
5Tpr mfa 5 sparer: h u ° fl 

187. cp. T. San. ver. 2039. ^ ^ I 

188, ^ 41I 

efftw ^ II ??? M 

srernfarcs*! srfer ssr ?r 1 
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189. n n 

w^smtmral 

^^nnntaia^w^ ^ v^f, ?m pmq .1 inn 

a= lit. f<m 1 

190. Causality and objectivity are two characteristics of the 
content. 

191. fat a furrow rrg ^ 1 

I, <nv 1 1 

a x lit. : 

O 

192. The kind of nirvikalpa mind that is pleaded by the Sautran- 

tika-Yogacara school is not accepted by the author. The 
Vaibhasika conception of nirvikalpa is explained in kosa. I. 
ver. 33. with Poussin’s note. 

193. ^ ^ i » 

194. 

195. SPfTcTT 11 W u 

fn«w 55^ 1 

196. This argument is set up by Dignaga, v. Alambanap, ver. 1-3. 

197. ^T'pr u 

?fT% sFT^TPFRtsf<r i 

198. ^ ^ ^ snswf ii u^n 

m wifcr =et i 

199. Here ‘similar’ is with reference to the objective element. The 
idea seems to be this: the knowledge first becomes similar to 
its object and, this similraized knowledge becomes the objet 
of its immediately following knowledge. The author objects 
to this because no knowledge flashes up immediately after its 
predecessor. In Tib. or after sna-ma stands for objective case 
governed by the verb hdod s pa . 

200. fcf^T II 

^ 3THa sot i 

a—Tib. mjug. thogs . sw. 

\ 

201. The author’s objection appears to be this: Suppose in the first 
moment there is a knowledge of the Sound and in the n<5xt 
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moment a knowledge of rupa arises in its continuity. This 
second knowledge must bear the image of the sound accord¬ 
ing to your Sarupya theory. Therefor it is not well founded. 

202. a fcfirwferfir n 
a = lit. ^rw. b. lit. arT^fT i 

203. See T. San. ver. 2083: stt^^ firrofarfa: i 

Panji. ?tpt ^fcf i 

*n sTfa: l 

Sakti may be considered alambana as it arouses the knowledge, 
v. note 40. Sakti—alambana theory has also been referred 
to byVinitadeva in his Tika Alambanap. ver. 8. v. my forth¬ 
coming edn. 

204. fsmzm n <^o n 

3rfer i 

205. II \R\ II 

azTib. ^ i 

206. The Characteristics as stated before (note 190) are causality 
and objectivity. Sakti may fulfil the first but not the second. 

207. ifcr n 

qffisrm ^ ?r i? ^Tfer q i 

208. This is the fundamental doctrine of the author, Vaibhasika. 

209 q n W II 

fqrmT^f^fnfcT [^r:] i 

210. The opponent thinks that there cannot be any thing in the 
external like desiarabie or undesirable; for, what is desirable 
for one person is undesirable for another, v. Bhavasan- 
tika, p. 39. 

211. u i^n 

tffcrq; i 

axlit- —The case-ending is notin Tib. 
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212. The idea here and in the following seems to be this: 

The Yogacara thinks that the yogin can change any thing 
into another form by dint of his deep meditative power 
or adhimukti, cp. Madh. Avatara, VI, 69. fastr 

% nr i 

213. 3f*r iggtwfgtffg 5 ^ gtgrppgt?t 11 <m n 

ggpg^q^ ^qg 1 

214. fagra n u 

sprfortm 4%% ndo%T graft 1 

azTib. bye-brag-dbye. 

215. -antf^Tf gg 11 it 

ggtTT^ ^ rfvpfet ; 

216. 3WT H 

fcfgi ftPTT 1 

gTumql qqt^g m wfkmrm: n 11 
giipqfgfi q qtft a fT^TRTPR^’tT^l: I 
gftqfg^'^nT ; a 2 Tib. log-par-ses-pa. 

217. Svapnopaghatavat, v. note 221 below. The Sautrantika- 
Yogacara’s definition of reality is: 3pqf%CTRm<ssi<ii qrg 1 

Nyayabindu, I, 15 ; T. Panji. p.730, /. 16 : . 

q^sjfWTTft ^ TOimtit gq^g tffPggg.i 

218. sprfgT^snfa g n 13 ° 11 
%n%tfiwT gra gfg^tgsfir firstf t 

fgztmwi g?qq; 

t 

219. This is already pointed out in the previous verse. 

220 [208a] 3FPPFH %feg*r u 1^1 u 

rtitfigurg fqqgt 1 

|,g: WTWT'fl: , 

221. This is given as example to disprove externalism by Vasu- 
bandhu in his Vimsa ver. 3 a : tgcgtaqigg 1 Bhasya; 

fe^fg %fqqstpt 1 usp rqw* gtrcrttrqfatpgtvr ^EfTgtrsm: ?g^rtqgig: 1 
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222 - 3*3333 33*133!: ii ^ ii 

3*33 3fT^ 13=313 B-'m 3033 few I 

3«tt cfattfa33T3: ; 

233. OnffaOT ofe II II 

3 oomra 3 * 33 , Turret 33^31333 i 
frenr'S^rtslfa; 

224. fofTOTfa 3 3tft)33, II ST* II 
3 33lf*3c3 50*43 3*013 ^341333 I 
3t333R33re!f3; 

225. *T0T3 sp*q 3*33 H <\\X II 
35t 4: £3 ?f3 33 333 3 SlW I 

226. Bio yi-don ibuddher arthah probably is the same as kamartha 
previously stated in the ver. 132, note, 220, i.e. purusartha 
purpose of human action. 

227. ffatTOfa 33T 343)’ ipffiPtRSST $ II S^ II 

3333: ?33fa f3333fat ?OTO, I 

228. The definition of action is: %33T TO 33Tfn %3f3?3T 3 
corresponding to pali A. III. 415. Ref. Kathavatthu, p. 
393. Madh. kar. XVIII, 2-3, Madh. Av, VI, ver, 89. cited 
in Bodh. Panji. p. 472-Poussin, kosa. IV, n. 3. since there 
is no celana, will in dream, there is no real action. 

229. 3t333fallT3TT3T: 33t> a 3TT3T33: l| STs II 
3T3> foofHOTO b c%3 OO^fafalT fat 3 I 
f333^T33Tsr35T 1 

a x lit. 33T 3*Tq1TT33: 31% I 

b 2 lit. f35r*3TTKOT?T 

230. The author refutes the Vimsa, ver. 4. ..33T33<jo:| 

33 3*T3TTlfa 343 3» 3T33 I 

Bhasya : 33T 3 fa* 3T3TTWT 3*3>'TT?5Tf?35T3 

cOTf33^(3 333TI 33*33 3«t 33133 f3333*3iq 
3W351Tfaj 33T3?3T3f33T3f3qc3T3 v I 

231. 3H1303133133 II 1% II 
3*3T3F3T3f3%t 3TTH 33rfat 3 I 
3*3^3: 3g3t 3tfat, 
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232. Vasubandhu and other Yogacaras deny the existence of 
other living beings cp. Ratnakirti’s Santanantara-dusana, 
K. P. T. Institute, 1959- Dharmakirti however, does reverse 
it in his Santanantara-Siddhi, v. Bud. logic I, P ■ 521, 
P. 521 ff. 

2 13. ct«TT II li 

few,, 

234. Reference is probably a Garuda-mantra promising the boon. 

235. <T^cf'?r fem II li 

C\ 

WfsCTT ff ff m I 

236. Purvatantra, rituals containing the Buddhist Tantric rites 
described in Tantric literature as to how one may ward 
off the influence of the evil spirits and gain earthly prosperity. 
Here reviving the dead person cannot be accomplished 
without the assistance of such rituals. 

237. ^ 11 n 

238. Vasubandhu contends that para-citta-jnana is untrue, v. 
Vimsa. ver. 20, but is true for the author, v. ver. 148. below. 

239. asNr i 

SrW [c(T] fasrpt II 11 

240. This is said from the standpoint of the Sautrantika-Yogacaras. 

241. ^ i 

a = Tib. gan-gi-mjug-pa-thogs-su-hbyun, cp. ver. 173. 

242. The author probably refers to the Naiyayika’s theory of 
of rasmi moving towards the object much criticised in the 

Satya-siddhi, Chap. 49-50 what is termed. (vyapara) for 
Dignaga, Pram-sam I, 9, T. Panji. p. 399; 

243. ott m n w\w 

244* Sva-citta-jnana, knowing one’s own mind is possible in the 
same manner as paracitta-jnana is. This is not, however, 
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sva-samvedana, self-knowledge of the Yogacaras, but simply 
one mind knowing the other mind- 

245. arataPEra' i qfjjcmtrcfet 4 u u 

414 f^WtTlc'Trt 4 4 4*[: 1 

246. Memory is not a perceptual cognition (grahu), v. Pram. 
Sam- I, 8- Read Bodhi- Panji. p - 401-2 explaining it without 
accepting sva-samvedana, cp - Satyasiddhi chap. 91. same 
explanation of memory- 

247. tP434>4W*4STOT5n44: yt: II II 

314 «IT4fl 4flfi' <R3:4?4Tvl ^44^ | 

a z l ib. don-bsin-min. The same expression in Vimsa. 

Tib. version. 

248. cp. Vimsa- p- 10:-44T i i 44fa 4144 44r4q i 

31WI4RI4T |3t44Nn: ll II 441 4 falf455TG%T?44T f354T 4T44I I et«TT 
4451141^ I 4|44 4 4414 f4445tf44T4tl4T | 

249. 5TT% tn?%iT4 ll 11 

444: at=5J^ 4 c44IS4PFF%4414. I 

250. This is the Vaibhasika’s conception of Sarvajna. 

251. arf?R??Tg*JT^ ^34 44 4444: 11 U'3 li 
4-414 431' 44 44 f44E ftaj 4444 I 
3?-4f%44f45n4I4, 

252. Dignaga’s theory of anirdesya in Pram. Sam- I. 5: 

4444?14f44>.4 I 


f444T5t 44f=44' 41%, 44 4fe 4^44 I 
4 4%f4?I4 444«f 44 44! || |( 

254. In the absence of an object nothing could be regarded 
as cognizer of it v. n. 249-50. 


255. 14f4?l4TStf44t4TT 14444444 4 I 
14f4Hmetf45lT4T^ 444ST 5PF%4: ll »» ||- 
31T4?t % 444 4Jf«Rt 4 14T^ 4tflT44?T44: I 

256. 31§45n44ISt c% 4 414 ^f4%^44^ II W ll 
44 44lf4 f45U4 f44414tqi5Wpf4 I 
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257. 5TFt q qqfqqqq^qq^a ii H 

fqtqqif^q ; qqlsftq I 

qqq qq^qtsqT: 
a z lit. qlqqq^ 

258. 3fTt% q%fq qisiq i 
JTT^'qfqrq stTSTHT ?q|qlter a&Fqqff |i n\ II 
a z Tib. der. sdugs. so. 

259. This probably refers to Kumarila’s objection- 

260. 5tcq«r|q>rqqq aqqrqwTqqt:p;qTq;i 

TFnf^Rrmr fqqpq b qfrfrqq u iw u 
a;lit. bpfgcqfrtq^Tqqrq'^qT^ i 
bzlit. fqqpqqftsrq: I 

261 . qq t sn^fsrai sqm^fqqqq: i 
%%5jqqqT s#a q qqtqsra^fq^: n u 
a = qft$tS| b:3?q*rc: 

262. ^qfqe^q qq; qiq fq>Tq;rcaqq 'jq: i 
anspT^qq'^' qfqqspq qq qrqq n n% 11 
a:lit. qfq^r i 

263. This probably refers to the Sunyata-meditation as interpreted 
by the Yogacara. 

264. qqqm q* TR^pfT q =q I 
qqqq wa: qqqsMsq q*n n ik\s h 

265. q^t qTqfqqmcq [209a] qTTq^qqfqqTqqT I 
3ts^ qjsqqrq qrqqr qtpjqqT qff unsii 

266- It is interesting to note that the author’s statement to the affect 
that our idea of one entity (bhava)in as assumption on the 
discrete atoms- 

267. fqcqtqqrfqqq'fP 5T a qfqsfiTqqtfqqqqT I 
qcffqqfsqqTfocqrij qscqrfHtqsqqft II WS. II 
aradd. apg i 

268. qqfqqfsqrfgq; qqqrfq q fqf«*q: i 

sqqqiqf qqtf fqqt q^fqeq^ '(| ,| 
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269. It is historically true that the Bucfdha obtained his enlighten¬ 
ment as a result of long practices and effort. That enlighten¬ 
ment can not be obtained very easily and in a moment by the 
Yogacara. 

270. q^qt qfeqtqmq: 'jq: i 
q*£qTfqcqfq ; qiq: tflntr qqfqcq% u ^ n 

271. The author has summed up here how Buddhahood should be 
secured in the system of the Vaibhasikas. 

272. qTqTfeqfrjTVT^ | 

q fq?tcr q^qw q rmsqq it h 

273. ferfirfqqfa q i 

q qfq n n 

>5 

fmqfq i 

fltqq: q>?qqtqra' qf^qq^ II ‘P-Y II 

274. cp. Vimsa. ver. 18: qqtqTfqqfqclq fqqfqfqqqt fqq: I 

275. ^rqTffc^fasrw fqwirtf qtqmsfqq i 

q-qru q*n(qq; q qrfeqfqiflqqq; II tV-* IT 

276. qsPim qq*qq^ qtfqqsfq fq qtfqqrq i 
q f^Tqqtfffq: Tqqifp«jqq: |i <\%\ li 

217. qqnt qqqpf q fqiqrqqqy^ i 

arqfcqqT q qqtsfer qqrqqfqqqqq u *v* n 

278. See. Bodhic. avat. V, 86 and Panji, citing the authority 
of the Bodhisattva-pratimoksa. 

279. qfTfqqmqp#T qrqsr Jjq^lfqq;: I 

~ ?ST TJffq^T^TH qr«f ^iqqpprqq: li II 

280. cp. Trimsa. ver- 24. 

281. qfq *qqqqT q ?*pq ?qq>TT*fqfq: frqq I 
qTq7qs%qqfqq arl ^qfqqftfqqqfa li 1^5. II 

a = lit. —sin-tu-hjig-rten-thal- 

282. sq qgqqr fqfJ5^T qfq|^ qfqyrqq:: i 

q'sqjq qqqt qg sr^T q qrqj^qq m^o It 
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283. Tib. nan-thos-grol pas-rnam-dag-gi... 

Sravaka-moksa is the highest perfection attainable by any 
disciple of the Buddha. 

284. srcpKpfl; [2096] 5*^ I 

44 -psj «TTtT 'rftfaffa: n v-s<\ II 

285. A tentative interpertation. 

286. ^ s Fvfte^TT ^)'5nfT«ftS^Tlf^^ I 

^%aYf?r f=4fRU44T4 It 3V38 II 

287. 43t?n4T^cRa 5TT4 I 

w(, PmtsFq- 4 II ^ II 
a = Ses-pa-gan-mjug-thogs-su. cp. vcr. 143 above. 

288. cp. T. Panji. p. 180 : cTC^ TT4<Jlfrmff I 

289. rPTTSf^rrTr^ 5TR f<HT I 

#JR tf^T f=4^ ^ II W II 

290. 'this prasanga has been mode, because the knowledge of 
smoke is not concommittant with the knowledge of Are : this 
will become clear from the just next verse. 

291. 3TfrretalftM f=4rT' WfrfTfJr I 

3t%^TU5j mm fcft II 9 11 

292. a^FfTTfr^ftlTt I 

ctT^R; T4?4 f=4ds%q3;sfr44l: 11 Vat. II 

293. JtfcT4^SS|%5 =4 TSTOFTTfr? ttl^ I 

mm n h 

294. 3Rt: 4tf?'teRTf«tr4 fafTiTM fcRTpq; i 

44 4 ll 11 

295. The author, from here, attempts to offer his own interpreta¬ 
tions of those passages which speak of cittamatrata. 

296. TUlT^ff 3fT4[: 3r§ftfc4 =4 4f~44T t 

^>4511^ 4?mesf<3 II \'3\ II 

a = lit i 

296a. This is the author’s* explanation of Dhamw-nairatmya, a 
Mahayanic idea of the external things. Thus, according to 
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him all the passages declaring dharma-nairatmya are to be 
understood in the manner indicated here. 

297. tot tot qMfippfami i 

fqfrsTO in^ 11 

298. cp* ver. sjT^ft * ^FTt tot 5JT^fq^ c q% I 

qmqrjfeq 11 

cited in T. Panji. p. 14 and Subh. sangraha. 

299, 3R<rctq^rra 1 

qfopq, n 

300, Pudgala-nairatmya is also accepted by the Sarvasti-vadi-Vai- 
bhasikas. The author here puts forth the reason for 
accepting it. 

301, T^tq^TR-q^T 1 

omiozni qrfcU^q q 11 11 

ttttot^ ^f?qer^ [to?] 1 

TOTOIT: ?n%5S% q II 

302. It is well-known that the Yogacara accepts three characters 
tics, (laksana), viz. Parikalpita, paratantra and parinispanna, 
Likewise this author enumerates three things, viz kalpita, vikal - 
p/toand dharmata, of which the last one is explained as svalak - 

corresponding to Parinispanna of the Yogacara. Kalpita , 
a basic entity, i.e. a bhavamatra may correspondto Paratantra 
and Vikalpita , a false aspect imputed on may correspond to 
parikalpita. Thus according to this Vaibhasika author as in 
the case of the Yogacara, two things, Kalpita and dharmata are 
true whereas vikalpita like parikalpita of t le Yogacara is 
untrue. That the vikalpita is untrue has already been pointed 
out in the note 297 above. It is entirely false in as much as 

fancied by worldlings, cp. ver. 40. STsqmf q qiql- 

1 Dharmata, is an everlastingly true as it is the same 
as svalaksana , an everlasting svabhava, (svabhavah sarvada 
casti ... . ) Kalpita that is explained as bhavamatra , a basic 
entity probably implies atomic foundations on which the 
various things are fancied. Atoms are kalpita, i.e. infered, v. 
ver. 64, (n. Ill), why the separate atoms are not cognized is 
made clear by the author in the ver, 44 (n. 76), though the 
aggregate atoms are cognized in their svalaksana, v. ver, 37, 
(n. 62). 
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303. *q' ^ T ^rg ' ^51^: I 

%?I Ffpsit^T 1| ll 

304. This is said probably with reference to the Madhyamika 
standpoint. 

305. jrmrst m [210a] vtt^Y ^?r ^ «tr q«t tr: i 

apr^r^ afft tl Ic* II 

a Tib. dmigs-ma-yin. 

306. The author’s repeated argument of reality of the external 
things is avisamvada, a non-contradicted experience, v. vers: 
3, (n. 5) 19 (n. 31) and 98. (n. 165). 

307. This refers to the Madhyamika’s position. The sentence may 
also read thus: their experiences resemble the dream, and 
[therefore] are non-existent. 

308. efT^rmrfaT: afsm^tfcnf I 

f% ^tpiteT^T sfr qr f^TW?g qfjsai: u ^ „ 
a = lit. f^TPTM I 

309. nTTqi?mqf^T^ %gdT I 

fqi^r^qf'f.d^c^l'Tt «(§^f?Ftr %^T^TTrI li ^<53 11 

310. STPPmn atratTcfdt ^r: | 

amtt-qf ^di *Tpf u 1?? ii 

a. Tib. mnon- mdzed • czn=*miRfr— 

b. Tib. skye. ba glen=f^~ 3pr: | 

c. Tib. ^c*r^=t]’ dwang-sig. 


/ 
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I ^•q-^^-CJ^-Q 1 ^- 4 £TlC^! |^ £ T]^'3^-jj’q3C:-£ r | | 

5. j ^c-Slwjaj^'^-orwpiI |!5'njsi-«^c-ci-^q]-ii^| 

6. I iS^'^'^'^T^'V'FI I ajsrjsrcrw'f^&isr^ | 

1 IW'B^'W'^’^l I 
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1 . | qp^O^nrw-qwi-^l 

I 2prfir^'qjg'^* 5 aflai5l I 

^ V 3 SJ N£> 

8. I ^aj^c:'^^r?I-^3i'a)| I I 

NS NS 

9. | ^c^C’g-5W|^^-q’aw| |^q’a i |i > -53j-^-|'gq]^3^| 

1 ^»j^ , ’3^g^-!q^ , a > gs; , 3^1 ! q ]^'5'^' t, ' a, ^'T , ’^ 3 i! ! 

10. ] |U^^sr^t'^’^| 

NS 

12. | ]Z5q]-5^-^-5q|-^’3£T]-a{| 

I |afcrq^^w^ | 

NS 

13. I q]C’5j-^-5i-V3=l]'5C'| | ^qC'cf^'aj’srSC'^l 

| (2034) | ^ | | 

14. , , | | 

ii^f^v%5i i|j^c-^-=^-^, | 

NS NS 

16. I ET]c:-§j^-^qc.^.gQ,-^.|s;| |q^-qS/g-^st5-raj| 
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17 • | 5J^gj'q^-5=Tl$rC!^-sr£w| 

18. | q]oiycMc:^'|3j-ci^' 7 q5 v '|*,| 

NO 

i W-i 

20. | | ^’£f^’<WgC'*Ja;§^ | 

I q ^yY' w §* r ' w %^l | | 

21. | §-|jqprpw^-?rq^«i5|aj| |q|cyc-qpiw|j*rsr^| 

I I 

22. j ^-qj^wygc-irSij |iWO}9T(^ e >p i '^J , ^«l a N , g^{ 

J ^K-^r^-^cri |gyq^qwffc§C^| | 

23. j ^f-Bj-q^-isi-Jpi-owji |Jj^-q-q^-|-o^s,^c:'| 

SO ^ NO 

| yqy»r*r^i5| ,r,^^-| 5i -CI^-q-^, j 

24. | |y^-^y§^£jy,£q]srJj| 

| fl^^C0*rW$'5C ,8 «fH |«jar»ip*rs|$-§'2i|j| | 

25. j Q^yq|Oiy^c-0^-q^| ) | 

| ^•^yEy-3c%q- 9 ^, | 


26 . 


I [204 a] cT]^-^c^^c^-q-^-5jajy I ^syyqjsyar^-sry? | | 
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27. ] ^c^qq-^'q?rg$rq5| |^'q«|Wj'»wq > g=r|'g^§c , | 

I ^o)-^^-^'q-sjq|^-i|-5j| | |g^q**§^^va^-q | | 

28. j ^-cf^-ar^rq*q^| ] q]C'$]-q3j-^*rg-riS, | 

| Jprspawgj'qpa^^qi | j | 

29. | | r ^-^*^q’q-a|| j ^'|q-q-^*rq^q-q'qp | 

^ <3 S3 

1 ^'^'^ w ^ c ‘^T r S*'I | ^qsrs^^q’qwivpg | | 


30. | iq^-qc-SJ’q^qq’cri^-qi 

31. | ^ qi^qq-^-a^Q;|^| j ^qc’'faj*r|^*m|g'q'3j | 

I ^•qq-iqc^qJH'5^1 | 1 

32. | | | 

j | q|fj 

33. J ^•q^-cqc-^-qgq-q-q| | q-q-iqq*r§'sri^-§q J 

S3 

] ^•^•^*|iq-^'||«-q| ] Siq^q'^qfj-qq- 10 ] 

34. | ^^I'S-qf^^^l jl^q-^'S^^lqi'q^q^] 

I i/**dprfr^prq*^J | ^q^-^^W^C^S^'a^CI 
I f aj-Mwqq-lj-a^q'irj | 

. ,_ so 


35 - 1 ^ 

| ^•*^-^?J’q^rfq’ai| j ^-qf^^|q-q-| | | 

36. j lf$^'^''| | ] 

I ^•qq-^5]-q§ l -Jj^*q-5lfJ| | Wqq'q^ ] | 
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37. I 

VJ 

1 sj-fpi^r^g-q-qpi 1 

38. | qiC^C^S'OI^'2046^^1 |£*rS^ , §* , g-«T^%§«| 

| g*rqS/uq-q-ajc-S!^q| | | | 

| ,^^-^-?,^q 1 -ar^ | 

40. | q|3^-S]-^-q|s^-^^l 

41 ' | ^^•| r QI-*’^5^-9| | | ^srq-fpc^’gsrcj | 

| ^■^•S?I-q^'?r5j| | ‘^C-q-3^ i q’STPj^$r?f| | 

42. | arq-^-^qjC'(^j-a)| | | 

43. I ^^'Sic-^yr^jq |s^^«N-^-0y|c-|^| 

1 11'^’| | 

44. i^or^w^'^^i i*c^qc-^9cw|j*^| | 

| ^•sr^aj-w*}- P]1 1 I 1 

>0 SJ> 

45. | ^ar^-|q|fj-q-jq-^-|^j | j 

I w^’B^'^c-qwsAl l^^'S^'S'^'^'SI 1 

S3 

46. | i^sjc’^i-wrcwa^^j 
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47 ' I | | 

I | j=ar^-£T]^ra-j](arq-^ j | 

S3 


48. 


S3 NO 

1 


!5'* r ^*5*^ r ! s r o, i 


49. | ^aj-qj^-q-Qi-q s^-3j| iC'q-qji^-iqcyjv^fSJ | 

1 ^*'F^sr53^%aj| | | | 


50. I |c6 , ^-qwcj^ , ^'<3j , ^| 

I ^'H!T§^ W ^ 10, I |3-|^C'^-^| | 

51. | ^•qa;^-s^2*r i f| - ^l | ] 

[205a] ( £V^rq^ , ^pr?r«^ , '^| ] 1 

NO 

52. | qp^qj-s^yq'OW! I | 

I ^•^•|q-q-s;q-^-ci| | S\^-n^3j-§*rsr£l3j^jj | 

53. , ^-fjq-q-3^, , Sjq-SHj^^§^^*31 

| §]q-^-^-^-^’q|^-^| | q*/3fo|,3j*rq*;’If^q|*rSfj | 

NO 

54. | 5jq^-^-^|q-cj-aj| | slc-qa;si^-|-q-<^ | 

| ^q^org^(WrorS| | | | 

NO ^ 

55. 1 |5fc-g-^^%^| 

I ^i^'^wo^cy^i | 

56. | q^|^q^-^-sj*5q|-q| |&V]^S^^' E Tpr^| 

1 ^'§^^^'P^’?F E l|*l| ]q^^5-j-q-aj^^-^-q-yj3j| | 
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57 • 

1 ly^y^^ra^i | 

NJ? ^ 

58. j E’^/^ysrTj-qycw^ |a 1 |'|aj-aj-#r|^-^|5j-q-£j^5j| 

59 • | dl^-S i Pl , 3j^-q-^^^C-C r | |^-£T|y7-^q|M*t T |^-|^ ( 5j^| 

| gc^-aj-?Tq]^'q^'3-5cr]-5|^| | ygar^^-yargyaryr|-q*j | | 

•S3 

60 - | ygs/siycrsryc'^l lyaryya^aryqrwy^CSJI 

! 5T^f l g l^' q 0^^‘^‘TO! ! 

^ ~S3 

61. | gc^-^y^-a^q-q'g-qvayjy | y&ry^'ijqpr 1 1 q-y j 

| yqy^5jfi-5y5igyqS i -|s;| | j 

62. | g'vr^arj=w£r*ic;-|y | yaj’yySri^rq'y ( 

SJ 

•S3 ^ 

I gc^-^^-j'srqyq^y^yy | | j | 

63. | y&rysjsr^qjN'sicrq-^! 1 wjyygq-ygy I 200 *! ayyqsi | 

\3 

| ^-qq-j^-qq-^p^l l^-qfyysrqyr^l | 

64. | yq^’^arsjySJyq-^y | j 

~S3 

I yaj^-yyyc^rq’^irqyi | sy^*r§q'CNc*r^yy | 


65. I ljy=r|^-q-q^y«ys| | ysjq|*rqwq^T|^yq'qp1 
, ^ycv^-ga/qc-qyy^i 1 w§^y§yfcq-fy | | 
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I if^'TfwS^! I 

67. | qpr^\^^'^'n|3j - Wl| '3^ | 

i^'^farv^i i 

68. | ^'q|tqj-^Jj’ij§^n^-£1$| | l^IC^-0H-5l|^3^KI«^C^| 

69. | trpjygc-q^-crjq-q^’l^i ] 

I |5-aj'|«.'^|gai-cj5,-£j|^| | 

7°. | qjqy^aj-q-^-cj-ai, 1, 

I ^•s]-gq-$-Q^-^c'i iojgor«i^*|^dr<jwir«j-S^| | 

SJ NJJ 

7L 1 ^TO'^'W Sq I'SI 

H^'S^rfF 0 ^'*:! l^'W^’W'^ c ‘^il I 

n. | ^t^ £ T|'^ c T^I l^'W a,w * , l q ^l 

I q3j-«C'§|-^E^ , cr n J| | | | 

73. | qjq-yqsw^^g^q-tfjj | 

NJ 

^c;-q^5-riHaj'q-5j^q^-3j| | ^sj^’Sjl&srsrga'qj | 

'O 

|^C , §| , c&-£T)StT|‘5.’^C-a,3^| | 

"SO "N \3 
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76. | ( 206fl)qp-q-|q-q^-^, 

77. l^TW^'FWI 

j ^•q§ l 'C r 45j’*^dj'q-5j»jj | | | 

I qpry^’SI^qrajl 1^'q'^ , CF;£r§J<^'| I 

79- | qp^-Cl^C-£'q[ iw^rp^gc^^l 

I ^•^q|’c3 r lr|jc-q*l| 1^-Sj-^aj^-^qpn ] 

80. j I I 

I q^qw-g^W^’^fepq l^q-^BTjq-q-^-li-^^1 | 

81. | q]c •Sjfr^aj-^-gc'Q.jq-q] | | 

j | | |IC’q^C-qw*rgeipi’q^ , a(] | 

82. | qjc-Svj^-srqqc^q] 

) 1^'OT'HiF^! I 

83. j ^’^aj'si’^'^c-q-Sjj 

] s'q^^qOTT^F! 

1 1 

84. | Jj^-aj-gc’q^’qcq^’l^l | spwg^’i^rai^j 

, upr^-y^'S)] | ^l*«rg^|^§C*qr^ | 

85. , spq^g^-f^^'l ^’Sr^sr^j 

I ^Hj* > -aj-q-o;t: , ^-| , |^| I q-qc^*ij-q-?pjpi-ci^sj« | 

| ^^•q^-q-^q-§q| 
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86. | ||t-q^-3-q'q0^-Eri^3j'OJ| 

I IY^ c T 5 F!IF* r ^ r ^ | 

87. | I | 

N3 NJ ^3 N3 N3 

88. , l^^'^rSjc^-o^i 

I ^•^•|c*g-«-Si<5j-ci^| ]^ - %qs/5ra^’Sr| | 

89. | 11 206 b ] ^-5fc:5J-^-q|^-q-^ | 

90. | |<^ , ^’^\^*| r .q7^| 

l*'?^'^'^! |Sfe«i-§-^-|^|^-^-gi I 

91. i | 

92. i ^vp^-g^efs^l i^-^-^-gTiaf-S^| 

I ^■q-*r^a^-5| I 

93. | E'^-^-ij^S^-ti-uji 
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95 ' i 1 | 

%. , g'^-^-q-^q ,f)^*rq^-§! 

99. , i^-crjws-gc-^i 

! IjVff|^-q-^-CMC-5r^-tM5j| 1 

I I ^-Jr^-ql^i I 

101. | £^'jg«^*rsr^ I 1 

102 . | | 

N^> S5 

103. | | 

| ^ , ^^ , Jj*r»ir*^| | ^'CTO^C'l^-arsF]*} | 

| ^^•-q-aj^^-y^-cjqc-] ] | } 


104 . 
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105. | 

I ^qj^-ttiC'^qiq-q-Sr^-Riaj I I 

106 * I i^c-£f^-^-|^-^q'STi 

107- |^^rus'g-jTu^i | ^q^^q^^y^i 

I qpW^E’qp^qj |^SI^q]-C]O l -^?4'rj'CT|C-| | 

108. | sgar«j|wi-^oryo^*^»j, |<^q-^ywfi-sr$| 

1Q 9- | a^’q'^C’S^’sj^lq/Kj | 

| ^^q^WS^&WC-u^! |^*/Q^\5^nra,5-^j| | 

HO. | ^-q^-q^-q^-gcQ | q^-q^f rq-a^a|^| 

I ^•«^q|*q^-^ , lj-|ic:-| | | ] 

Hi- | |§3j , q T fti , ?Jq|^cq^'^| 

112- | | cq^-q-^-q^-q^c^-q-^ ] 

I I-w-lj'eqi^-^q]-?rq]^| | ^•q^-q|$jq]$rq$rq l , artMc;- ] ] 

' 'O 

113. |qj^c-q*;|p-q-fr£l3j’'^ | sj^-r^qp-q-fj-^rl*, | 

1 ^'qi^-qo;^^^| !^WC-q5^-q-q^;q^| ] 
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114. | =prs'§*^sr^=T| 

l^rq-Srlfsrwji | l | 

115 - 1 | i 

1 16. | |1 

I a y |'5j-qS;-^-^'^-q^| | | ] 

117. | I q|=pqa;-j-sr ( 207b )qaf’£]'Q^j 

I ^'Cl-^5' 12 q-^-^aj| |^£7]^-qv^-q’£T|c:-^’q| | 

118. | ^^•$-^q|*r5prq*ai| | ] 

119. | 1 i'^'^’aj'a^'Wi i 

j pS*T|-35rq'«I^CJM-q|^riS;i l^'CJ-^qj^-q-^'iJ^^^I | 

' ^ >o 1 

120. | ^•ttj^-51 , ^aN , a|c;-5|'|^| | c^riffW^-q-^*rlrfp1 

1 ^wgwjjar^i jCT|-cw5jjoi-^-q|^ra^^| | 

121. | ^Idj-^-q^-^^CTjq-^i 151 | 

1 J|^C , «q’Sj'^l*I)*^| ^•^•C«-qas , g«'^-q I | 

122 . | 

123. | 

I |cqc'YT3%W% 1 
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124. ] jg-q-^gorsrwfl 



125. 10-^§wc^rgw:’| i^'^^-q-Sj-g-gqi^gi 

Ni 

, yy^y^c-iSq'Sq | ^cry-STy*^ 3 ] | 

126. | ^i^-q^ , £T|^'0]N-q|^-^gcq r | 

-o 

127 • ,e^^S-Br§*, 

128., I ^‘VFl^q-q-^, 

129., si^tsm^^-sw, , 

130. , I'yy^Tq*/*] '|-^| , 

NO ^ 

131. ,g^-q-5f^ C -q|^-g^-ci, , (^arq-ar^'S^ 14, 

\5 

, |y’q-&r<^*5fy'§*^ 11 208fl ] |j’q^\y^-ayy’gy'q| | 

132. ,^'c^’|’QET]s/q, |M'fl k gC'#r*r8|d^| 

V S3 \J ^ 

133. i^'ajsroi^rwws^’^gc-i | 

■i S3 
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134. | 

1 §-|*/*fqt)q-ar*ft]*r«31 

135. I^aj-q^-q-^qc-^l 

| |-^q-?rqRq'arfJa]?.rsi^ ] 

l 36 - ^^gsrSrSjWj 

||-y^-q-5^^-q|^| 

137. |£^‘q^*q*5|£jpq^t 

138. | -Zqj^*^*qj'5T3^1 

| ^•gq-?W?TSST«q-q]q-qj 

139< 

140. | ^qj^qi^w^-a^-qi 

S3 \3 

I qc-S]-^-^q|-q-q]^-q[ 

141. I qjc-|*^-^-!r<^rq*! | 

142. j qpir^-§-?j^-y^| 

143. 

Hc-5i-«|^-^l^^gc-q| 


| ^’ai«-q]^q^^^c-| 

lij'^'^'^%*F^C’| 

| a&^’^-p^-gc^rqi | 

s» ^ 

ig-q-^-q^^-^l 
I ^•■T^rqg , q , $i<3j| 

>3 

| ^q^-^nj-q^-gc^roj-^q]^! | 

,^-qp*ic»rH3fi 

| ?W p'fl|, , 

| *^afq q-ttJC-^’q^-y^ | 

| 3 wi^’g^t^E-^'Sq 

I I 

i 

| j | 

13-q-q^^-^^-^l 

! W^frqa^-^-q^-^j I 
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144. | 

IW^fl^qrq-qp^qj | 

145. |*w$r^£T|-S]-0'q*r^ |gc*q’s^'|^i^sr5jaj| 

S3 -o 

| [ 2*8A ] |C-q r ^q , y«-J]^ , |^| J 

146. j | | ^sc-q^q'li^qS/s^ j 

| ^•«rs$Sj'q > pf8«|| | ^=|C«-gq-qi^qq;^ | j 

147. | g5|5I'5^'Sig^qvq^-q-^| | q|^’Sj^q-q^q]-|*/S^| 

1 q'Jft’ep/gSjaf'C«n^i| l^'Sf^-^CWq) | 

148. |^'3'^'S'^C'^'^| I I*^-s,q-yq^3j-<3jq-qq| 

149. iSj^jj-csf^-qc-n-Stj^rj |T r 7^’ I Y T r £I F , V t * ,c H 

S3 S3 ' 

151. || r ^^'q^srQ^-^ 

| q-^q-p^V|*rq§;§<, I 1 q|qy^-q'^'0^j | | 

152. it^'^-q^fl*^*njq ^•y^q-^q]«-q-y^-q-^| 

| ^\^'njjq-q§q*rcrq| iJ'q-q-Tj^-Ti^qi'Wli | 

153. | g-q-^-ursj^j-* | | | 

1 ^ws^Kg^ttic^ljtipi'crn)^ | | ^a^s^wg-q-^ 
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154. 

NS '•O 


1 55. | ^•^^■OI’^=T|^-|^-ClS > '*q|^ | | q|^*5r^'^-3^^;^l 


nJ 

1 56. | qp^j-qj^-wSfc^rs^ij I 
I ^C-C r ^«J'q^-^-CJ-q]C:-| 

157. |q^’^-cf^c-§!3rci| 

| 3j'wrci’ai*j | 


| q]^-Hfa;-^ «r^3j^sr3i^ | 

I ^ts;^*rwo^fsr^ | 

ll-^-a^^-Sr^^t | 


158. |^\q|^-q]|^-rjc;'<q- ojj | qi^-qa-q^-^'*!'^*'*,] 

| if | | qpp- ( 209a )£j^rai rqprcj gpi || 

159. |qi^j-^-c]-^-^j’^| 1 

|^q]-qs l pliqpi-q-q]^-s}c:^-| ] | j 

160. i^ljqi^-cr^^-s^-si^'q’ai^l | ^-^-^yvspr^'srs | 

161. j^^c'l^-q-ij^s.-'Aic-j | ^c^-^-^’a^-tF/^qp, | 

lifS'** ra ^T9*l | l^raj-fTqi^-^^-^T^ i i 

163. ||3j-g-£i^w^-ur§^] | ^Mrgsr^'^csrij'vs] 

I ^ary5}3j'^pqc-qi^-aj| | j^-q^qprtjs.wtrnjSl | j 



85 


164. | } =f §'^1 

NO 

165. | s i '3^-tr jq^S!| I ] 

1 ^•^•|<3j-q^5i-q , ^i l^'^w^'Sjwgsr^c'i I 

166- | 5j I 

167. I^s-q^r^-qgarqi 

S5 \D 

, | ^-q-gws^J^q^q I |ciN'|^q-5rc^'|q]^-q | | 

168. | | ^q-|j-g^^-q-5iaj| | 

NO NO 

169. I l^-^-^'PCSl^C-q-^ I -•OJ^T-^J I 

| | g-^-^^"]-!^sT^-^cjcr| 

NO 

170 |U|q-y^-q-g5J’lj^CF| 1 | | 

I W'fr 17 wasrs^ 1 

NO NO 

171. | £-^’gs,-3^*rq-g | | 

|q|Q)-yq0^q^-&!^pj'3j| |q|Sr^'r^-q^-q3^-[ 209A l | 

no '° 

172. j^-^-^qc-i^i | ] 

| ] N-q^q^'(WSj-qy?fq|sj| 

' NO NO 

^gC'^yc^W^I lirq-^-q-Sj-CM^j | 

NO N3 “N 

| q|qyg«-^'SJ|R]-£pi*T§| | ^(^ , q'C54'qs l -^-Q N ^-q| 

V NO 


173 . 



174. 


10 ^-Sra^-g^i I wq^r^w^-fj 

s^*q*-ysiS;|f§*i | 

175. j^-qlj-^^-cj^-^^-ary^c-l | g-urairq<v|p7*^f 

\3 V5 

N ® 

176. | ^-q-^sru^-q-qi I |'g^-^5]*j-C|-q]-aj-^ 

SJ> NJ 

177. | ^•wqarq^-q'&i | Sjw'wSt&j^'c:*! | 

S# 

| (^gaj’q^q-si-Sl-Erjq^! | f-wv^C-a^-qsrl^ 19 1 | 

178. i0-ar^-5ra|*rq| |£'^’^| C *F!* , ^| 

'nP ^ 

| ^-^’q^'q-q-q^-^l | [qq^-q^q-q^q^-sq-^j j 

179. 13 ws^wyq-^-Siaj-gi 

1 ^C-q'S^^-q-^SI’^gC'q] | q^q-q’qc^q-qgi^q’^j | 

180. |f«-q^-q*,-g-qq-g^| | ^|jq-:gq-q-q^T|-q^q^jj 

l^q^-tTj^qc-l'^-g^l ]g«J-q^W^-^-q^^«v| ] 

181- | I'^cJru^-q-sjaj-^-cfl^n^l | §*54' 

] ^■*rgnil’jq^-q-q^ j | g^qq-qt^q-^j-q-qq | | 

182. 1g-q-j;qq’§'W:*rq-J]q| |^§^'q^ c T) , ^q'T|=ri-^-«TigCfi| 

1 ^q^'^-^C'q^'q-q^l |q<^q’*^q-qq-q^qq-q^q | 

183. ] ^••^•^^•^■qrTi^q^| 

l^'CT^I^'q^^'CJ^ | ^q-qq-q^T|q’q-j^-qq**^ | 
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184. IW^-^3'^1 


|^Ql-q]H^- 20 |-|^-^, , 


184. | q^rryq^- 21 q^-a^ 

| qp^ [21 Oa] 

186. | 

187 | |jaj| 

1 *;<W^C •$ | 


,^-q^c^-q-^, I 

| ii’| 

I 

I q^ar^p^if s^c-(^-£^ j | 


188 ! lHCq-^-q^-aj^-q^-0^1 

| 2]*rqa;spqsrq|ygq|-Sj | g^qw^p^w^q's^sc:’ | 

!^'^'BW^*r§i l^^lfr^q 17 ] I 

^^•q'|q]N'?i|, || 


p-5-3*gq|-5-|-q^|q^q3i'*3|-q-r^^C-| ^•^•£q-^'|jc- 

^q(q’q^ci]^-^-^-qgV5C-q|?|^’ 22 ^’^'5f«l , ^| [210a ’ l 4] 




TIBETAN TEXT 


Variants 

1. This introductory sentence in not found in the Snar-thang 
edn. (=vV.) 


2. 

N. 



3. 

N. 

for |-q- 

4. 

Peking (=P.) 


5. 

P. 

*T 


6. 

P. 

for 


7, 

P; 

q^- 


8; 

P. 

«T 


9. 

P. 



10. 

P. 



11. 

P. 



12. 

P, 



13. 

N. 

tM3j- 


14. 

P. 



15. 

P. 

( ? ) 
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16. 

P. 

-TO* 

17. 

N. 

qjnrw 

18. 

P. 

cjsr 

19. 

P. 


20. 

P. 

sr 

21. 

P. 


22. 

P. 



Verse 95 a : Read for _ 

‘‘d” Read qqq-q- for *tt*t 



TIBETAN-SANSKRIT GLOSSARY 


(Figure refers to the verse numbar) 


rrjaj’y 68. 

jtjc* ^ 68, 101. 

^'3^1 81. v. yp- 

_P|^3j‘ STTTOT V. 

j^qc^' ’T 101. 

101 . 

sqjrj3j-rja^«W^C’ 68. 

Mpr 95. 

Wjgq fa'sm 35. v. ^qj^-q; 
q|^* JRf 29. 

tT|EZ.'&)^I*^<sj*«cq*0E:*Q v 2)^'^* 81 d. 

*rajffcr 71. 

arfaft^ssrratart 35. 

gq',jj’ ^TTS^ 87. V. 

gq'q'crjq'q’ftoyeCTV fa^ra^err vrl?r 87. 

>o 'sa >o nj> 

c^qp^q-fja;’ ^.71. 

(^Ejjaj'qi^c-Sj^ 71. 

c^qj^’ »r^r 87. 
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71. 

87. 

q^q’q'oj’ *favs*t 29. 

so 

_q' ^TTET'T 29. 

asrpdpw ^ T 81. v. gqj^-q- 
^•cp^-^'qfgoj-q- ^ftafasrtT: 35. 

_*rT$rerar_ ^-mf^fr: 66. 


S’ 

wf' 

3T 

95. 

V. jjsrq- 


* ,Q 5’ 

f%^T 

89. 

•s cv 

v - *v<r 

Cs Cs ©s CU- 

=^^TFT 

for 1 

f%3 95. 



v - 5 W 



— 

-9^’% 

frr^Rr 

N 

66. 



v. Sfwrjsr 

NO 




qs*r v. u^qj-; ^iq-; Jj^-q- 
SF\W v. qj^ 

so 

WT 35, ff 101, ^r«r*T 89. 

. ms; *r«n 101. 

^•Sj'._*** ^ 89; 

qg^'ra^’C|*r f^STTcr: 68. 
e^lqyl^'a^- 71. 

w v - 

.29. sine skt. v. 
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I? 68, 71. 
^ v. |-^* 


je^MTT^wr 95. 


fac^fa^: 35. 
^ 87, v - 

3W3«V ^ 29 - 

Ij’abSra’q^'frga; ^ 89. 


*F 


pro. instrumental v. 


” ” v. g' 

S,* t**vraPrawRt: 68. 

_3?wm*rg5*ra (?rm) 95. 

dmsrfam ^tt 87. 
arm?r^ ^ rmrsir 87. 

89. 

am: 44, 66; ?m: 71. 


-v e*. 

-V o. 


' ~ v . CV — 


89. 


V. gaj-q- 

(3j) ** 89. 


*v _4 

•v^* «* 


101 . 

101 . 

35 . 

44 . 

C\ *\ 
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pro. genetive, v. ^opsj^- 

■S3 

stott 87. v. 

nre>R it fa?TOK?i 95 


aprqssr *> h> k »/. v. «£j*j-q’ 

_q-qs*r?jsr*-jpi'st^’ rn^R 

_SI^’JTJC fa 101. 

IJC’q* fawfa 87. v. 

_qpcq5*rpgp*rq^3j'^ r STOfa»*7*T 81. 

_arsrfinrraw 44. 

Swap to 87. 


to 87. 


|=3s|-fc-^- 29. 

vj> 

o^c.’ 3Tfar v. ^c-^qc 

_§*/ ^TRra v. a^-qn, 

STCfra^’ =r 68. 


'TTRT^HTH 44. 


^•^01' 


3T*r«T?: 44. 


s^-_sj*/ arfa^a^ 29. 

^'^^p«'^rJTappr|p; {^ngfaTfa^s^ra; 29. 
5j^- ^rfar 66 

Sr’ 71, 81- 


■3'K 


%31<n 87. 


_ ^TfTfa'T 29. 

a^rq'g'STp^’fW <Tfa#^ fa snnft 81. 
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si»^5 £ 'T 89, v- 

QjlSj'cj' *? 35, v. qj 3 j* 

s» 

— 66 . 

_cjt^ 89. 

^*T Pro. j^rdf 89. v. 

sfa 89- 

66 . 

_ar^ 8m 71. 

q^Jj- —^ v. sj^q- 

a’w v - ij’&r 

*|g*f|*r ** v. |ic-q- 

tJsJC.'^=T|*^*^* 101. 

_^aj* 101 . 

ypi’q«j'$j^'3P|^’ foTW>T4 81. 

_i^-q^qc-|pj^- ^TgtfW<rtf^!TT 66. (lit- sPgpnftfafipTT,). 

8Tc;*r?rt?j3^’Sf'&l| 'rf^'Wism 89. 

arfer 71. 

Frcratoraronr*: 44. 

^•ya^]-*}’^* * sr^f pro. f¥ 3 *—95- 

SfTj'CT 66. V. ^•^qj’ 

5,^' v - «’si_5^ 

_rrTRfftr 35. v. g«jj- 




sr^p 44. v. 





^^T5Tf^FTJT*T 44. 


or pro. locative v. qgjq*; Jj$pq* 

SJ 

ijSl’q 1 5T?TH 81. 

5TR 101. 

_q-^-qS^j-gcri^'q-^ WP™ * 87. 

_spaj$r 5TRicT 66. 


_|^QJ-?fq|fI’ 

-S' 


jTTH^lf? 29. 
pro. 


_5lji]^amf 

W 

JIW 


^if55TR%^raT 68. 

ST^pT fa^m 95. 
wr 95. v. j= 5 j’q* 

% 5TCT 68. 


gW|'^'qs^' 29. 


66 . 

_gc* 71. v. qjq-^ 

_U* 71. 


81. sine. Tib. 



